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INTRODUCTION

Data
The Gospel of Matthew has been understood as the most Jewish-oriented Gospel. It contains the most frequent quotations of Old
Testament passages among the Gospels, and it records the most severe
criticism directed to the Jewish people, for example, the seven woes of
chapter 23. Matthew's Gospel can also be recognized as a very Gentile-oriented Gospel, based on the most frequent use of the term E6voc
with its variants as compared below:

E0voq
Eevn
OvtIccic
Ovticoi,
Total

Matthew
3
12
1
2
18

Mark
2
4

6

Luke
4
9

13

John
5

5

The above data demonstrate Matthew's special interest in "Gentiles."
Matthew's Gentile interest is clearly demonstrated in the structure of his Gospel account. He presents the Gentile motif from beginning to end in his account: the inclusion of the Gentile women in the
genealogy of Christ (chapter 1); the visit of the Gentile wise men at the
birth of Christ (chapter 2); His residing in "Galilee," which had a
large Gentile population (chapter 4); Jesus' words on the life-style of
the Gentiles in the Sermon on the Mount (chapters 5 and 6); the healing
of the Gentiles and His acclaim of their great faith (chapters 8 and
15); His rebuke of the unbelieving Jews in contrast with the praise of
the believing Gentiles (chapters 11 and 12); His word on the emergence

iv

of a new non-ethnic nation (gevoc) which replaces the unbelieving Jews
(chapter 21); the plea of Pilate's wife for Jesus and the confession of
a Gentile centurion and his soldiers (chapter 27); Jesus' command to go
to all the nations (narta TZe gevn, chapter 28).
Matthew's Gospel begins with the mention of the patriarchs (1:1-3)
and ends with the vision of the universal mission (28:16-20). Matthew
in this way emphasizes that the patriarchal promise of the universal
blessing finds its fulfilment in Jesus. This is the scheme of salvation
history which Matthew presents in his Gospel account. This, however,
does not mean that Matthew's Gospel account is his own theological treatise as many redaction critics claim. Matthew, on the contrary, presents what God through His Messiah has done in history for the redemption of the universal people.
Matthew's Gospel shows some contrasting features on the Gentile
mission. The disciples are instructed by Jesus not to go to the Gentiles (10:5). They are also commanded to go to the Gentiles (28:19-20).
Jesus says that He is sent only to the Israelites (15:24). He blesses
the Gentiles and enters their territories (chapters 8 and 15). He also
uses a Jewish thought pattern when He says: "and if he refuses to listen
even to the church, let him be to you as a Gentile and a tax-collector"
(18:17).
Problem
A great deal of study has been done on the Gospel of Matthew.
Some passages have been studied as supporting texts for missionary work
(for example, 28:16-20). However a comprehensive study which covers all

vi
the Gentile references and allusions has not been done in Matthean
scholarship. Partial studies on this subject have been done by many
scholars but only either in the pursuit of the missionary text or in the
historical-critical perspective (for example, form-critical and redaction-critical studies).

1

Consequently, many texts which would provide important information
on. our subject have been ignored. The total context of the Gospel has
easily been set aside by neglecting the salvation-historical significance of texts. In many instances the authenticity of Jesus' words has
been disregarded and the true intent of His words about the Gentiles has
been misunderstood. The Sitz im Leben of Jesus has often been replaced
by that of the hypothetical Matthean community by imposing on the text
the alleged conflict on mission between Jewish and Gentile Christianity.
The Old Testament background has often not received proper attention.

Objectives and Methodology
To obtain the proper understanding of Jesus' relation to the
Gentiles in the Gospel of Matthew, the following objectives should be
met: our study shall deal with (1) the Old Testament passages pertinent
to our subject, (2) every Matthean passage which provides explicit or
implicit information on our theme, (3) the salvation-historical significance of the text, and (4) the total context of the Gospel.
A form-critical approach with its presuppositions is not in order
for our study since this approach fails to meet objectives three and

'Various critical approaches will be examined in chapters 4, 5, 6,
and 7. They are not repeated here.
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four. A redaction-critical approach which has been the dominant discipline in recent Matthean scholarship fails to meet objectives one and
2
two from a proper Biblical perspective. Aliterary-critical approach
also fails to meet objectives one and three. Hence, critical methodologies with their presuppositions are judged to be unsuitable for our
study.
The only suitable methodology for our subject must be a careful
exegetical study which presupposes the unity of the Scriptures. Our
methodology should also be faithful in listening to the text by using
the historical-grammatical investigation of the text. This study
recognizes the Gospel of Matthew as independently written by the apostle
Matthew.

Score and Thesis
In this study every pericope or passage which explicitly or implicitly bears significance for our subject is studied, but not exhaustively in every detail.
In the first part, we will study the Messianic prophecies of the
Old Testament which reveal a clear implication of the Gentile motif. In
the second part, we will examine the meaning and significance of Jesus'
use of gOvoc, gem and E)v Lick. His mention of and contact with the
Gentiles and His allusion to the Gentiles are considered. In the last
part, we will investigate how Matthew's special interest in the Gentiles

2

Graham N. Stanton, "The Origin and Purpose of Matthew's Gospel:
Matthean Scholarship from 1945 to 1980," in Aufstieg and Niedergang der
roemischen Welt, vol. 2, Part 25, eds. H. Temporini and W. Haase (Berlin
and New York: Walter De Gruyter, 1985), 1895, says: "since 1965 all
books and major articles on Matthew have adopted the assumption and
methods of redaction criticism."

viii
is presented through his direct references and allusions to the Gentiles.
Our thesis can be stated as follows: (1) the Gospel of Matthew
shows a very positive picture of Jesus' relationship with the Gentiles
as part of the Messianic promise; (2) that picture is firmly rooted in
the Old Testament; and (3) the picture presents the history of redemption of which the passion and resurrection of our Lord become the
crucial turning point.

PART ONE
THE MESSIAH AND THE GENTILES
IN THE OLD TESTAMENT

CHAPTER I
THE PATRIARCHAL PROMISES

The first Old Testament reference to the relation between the
Messiah and the Gentiles is found in Yahweh's promise of blessing to
Abram (Gen. 12:1-3).

1

The promise follows the genealogical background

of Abram (Gen. 11:10-32) and the divine judgment on the arrogance of the
people in the plain of Shiner (Gen. 11:1-9). The patriarchal promise of
blessing is introduced as God's response of grace to man.
divine remedy for the sin of man.

2

It is a

3

The promise given to Abram in Genesis 12:1-3 is renewed in Genesis
18:17-19 and Genesis 22:15-18. It is also given to Isaac in Genesis 26:
4
2-5 and to Jacob in Genesis 28:13-15.

The contents of the patriarchal

1Norman C. Habel, "The Gospel Promise to Abraham," Concordia Theological Monthly (CTM) 40 (1969): 354; John Bright, A History of Israel,
3rd. ed. (Philadelphia: Westminster, 1981), 96; Walter C. Kaiser, Jr.,
Toward an Old Testament Theology (Grand Rapids: Zondervan, 1978), 43.
2

Genesis 1-12 presents a threefold theological structure: the sin
of man, God's judgment, and the divine promise of blessing.
3

Gordon J. Wenham, Genesis 1-15, Word Biblical Commentary, vol. 1
(Waco, TX: Word Books, 1987), li. Hans W. Wolff, "The Kerygma of the
Yahwist," trans. Wilbur A. Ben war e, Interpretation (Interp) 20 (1966):
145, notes, "the primal history explains in advance why all the families
of the earth need the blessing." Gerhard von Rad, Genesis, rev. ed.,
trans. John H. Marks, Old Testament Library (Philadelphia: Westminster,
1972), 154, understands the promise to Abram as the conclusion of Gen.
1-11.
4Cleon L. Rogers, Jr., "The Covenant with Abraham and Its Historical Setting," Bibliotheca Sacra (BS) 127 (1970): 255, remarks that the
four texts (18:17-19; 22:15-18; 26:2-5; 28:13-15) are further explanations and expansions of 12:1-3.
2

3
promises can be enumerated as follows:
a).
b).
c).
d).
e).

Being a great nation: 12:2; 18:18
Innumerable descendants: 22:17; 26:4; 28:14
Possession of the land: 26:3; 28:13, 15
Divine presence and protection: 12:3; 22:17; 26:3; 28:15
Mediation of blessing for the nations or Gentiles: 12:3; 18:18;
22:18; 26:4; 28:14

Abram was promised to become a great nation (17.11) ''1Y7). The word 1)
here designates a political unit with a common race, land, language, and
government.

5

That means Israel.

6

Claus Westermann maintains that the

promises "make you a great nation" and "make your name great" have the
same meaning. He, however, incorrectly interprets the fulfilment of the
promise as referring only to the monarchy in the era of David and
Solomon.

7

But the "greatness" of Israel cannot be claimed on the basis

of its physical size or visible achievements. "Greatness" does not exclude the idea of physical size, but the "real greatness" of Israel as
descendants of Abraham should be found in its relationship to Yahweh.
Israel was a great nation because God, the creator of the heaven and the
earth, so constituted it and because God revealed Himself and accomplished great things in Israel. Also Abraham would ultimately be the
5

E. A. Speiser, "'People' and 'Nation' of Israel," Journal of
Biblical Literature (JBL) 79 (1960): 157-163; Aelred Cody, "When is the
Chosen People called a GOY?," Vetus Testamentum (VT) 14 (1964): 1-6;
Theological Dictionary of the Old Testament, 5 vols., eds. G. Johannes
Botterweck and Helmer Ringgren, trans. John T. Willis (Grand Rapids:
Eerdmans, 1974-80), s.v. "II," by Ronald E. Clements, 2:426-433
(Hereafter cited as TDOT).
6

H. C. Leupold, Exposition of Genesis (Columbus, OH: Wartburg,
1942), 411-412; Bruce Vawter, On Genesis: A New Reading (Garden City,
NY: Doubleday, 1977), 177.
7

Claus Westermann, Genesis, 3 vols., trans. John J. Scullion (Minneapolis: Augsburg, 1985), 2:150. See also Hans W. Wolff, "Kerygma,"
142.

4
great ancestor of Christ (Matt. 1:1-16; Luke 3:24-38).
God's special relationship with Abraham had an effect on his
environment. Divine blessing or curse was determined for man according
to his favorable or unfavorable relationship with Abraham. Whereas the
blessing formula of 12:3a takes its object in the plural, the curse formula of 12:3b has the singular. This construction probably implies that
those who receive divine grace will be far more in number than those who
8
reject it. , Among the five texts of the divine promise the curse formula occurs only in the first promise (12:1-3). This fact suggests that
the primary intent of the patriarchal promise lies in the redemptive
blessing of God over the world.
The promise of the redemptive blessing of God over the nations
appears in the following passages:
a).
b).
c).
d).
e).

ntrao tin=

17 1111 (12:3b)
"D
To Abram:
To Abraham: rim )11 7D Van (18:18a)
lint] Irtnim (22:18a)
To Abraham: Y" t it "11
To Isaac: rim "1) "D vim Inn (26:4b)
-75 P Irtrl (28:14c)
To Jacob: 71121 mito t111

That three passages have the Niphal form of the verb (12:3b; 18:18a; and
28:14c) and the rest the Hithpael (22:18a and 26:4b) has given rise to
much debate concerning the interpretation of. the form TO among the
scholars. A general consensus has not been found among versions and
scholars as can be seen in the following:
a). All the verbs in passive sense; "shall be blessed": LXX; KJV;
NASB; NIV; 0. T. Allis
8 Leupold, Genesis, 413; Wenham, Genesis, 277. The Septuagint, the
Samaritan Pentateuch, the Syriac version of the OT, and the Vulgate have
plural for both.

5
All the verbs in reflexive sense; "shall bless themselves":
RSV; JB; NEB; BDB; Delitzsch; Gesenius; Koehler-Baumgartner;
J. Skinner; H. Gunkel; von Rad; H. Rowley; J. Schabert; C.
Westermann
All
the
verbs in middle sense; "shall acquire or find blessing
c).
(for oneself)": G. Wenham; H. W. Wolff; Christopher Mitchell
d). Niphal in passive and Hithpael in reflexive sense: Keil;
Leupold; G. Vos
b).

The Niphal of T13 occurs three times in the Old Testament in
passages which refer to the patriarchal promise. The Niphal can be
understood at least in four ways: passive, reflexive, middle, and resultative. Recently Christopher Mitchell maintained that the Niphal of
113 here must not be interpreted as passive, because "if the author
had intended to convey unambiguously the passive idea, the Pual would
have been the most likely choice."9 He points out that the Niphal of
T13 is found only three times in the Old Testament. Based on this fact
he concludes that the author of Genesis chose the rarer form to convey
a distinctive meaning, not as the passive meaning but as the same as the
Hithpael form of 22:18a and 26:4b. He translates both forms in the
middle sense.
Mitchell's view is open to careful linguistic objections raised by
10
Oswald T. Allis decades ago. Allis reports that seventy percent of
the total occurrences of the verb TO are used in the Piel, and twenty •
two percent in the Qal passive participle. Other forms are of rela-

9Christopher W. Mitchell, The Meaning and Significance of BRK 'To
Bless' in the Old Testament, Society of Biblical Literature Dissertation
Series, no. 95 (Atlanta: Scholars, 1987), 31, n. 3. See also Josef
Scharbert, nin," TDOT 2:296-297; Wenham, Genesis, 277.
10
Oswald T. Allis, "The Blessing of Abraham," Princeton Theological
Review (PTR) 25 (1927): 263-298.

6
tively infrequent use: the Pual thirteen times, the Niphal three times,
and the Hithpael seven times. He also notes that the Qal passive
participle occurs seventy one times and most of these uses are in the
benediction or the formula of blessing, "blessed be. . . !"

Allis

strongly advocates the passive meaning: "Since the Pual occurs so seldom
there is no valid reason why the Niphal should not be used as passive.

„11

It is important to note with Allis that the Pual is never used

with the preposition 3 and both Niphal and Hithpael do not introduce the
agent after

n

in the Old Testament.12

H. C. Leupold makes a significant observation regarding the different use of the Niphal and the Pual. The former is employed to refer
to blessings divinely bestowed, while the latter is used for blessings on
the lower levels, that is, blessings on the house, inheritance, or the
land.

13

Ronald Youngblood indicates that the passive meaning better

fits the divine promise to Abraham according to the Semitic thought
pattern:
Psychologically, the ancient Semite generally possessed a mentality
that was predominantly passive rather then active. He would thus
be a worthy recipient of God's revelatory designs for the human
race. . . . The passive mentality and informal logic that characterized the Semite enabled him to become an adequate bearer of
4
God's elective program in revelation and redemption!
The correct meaning of the Niphal of 113 in the patriarchal prom11
Ibid., 289.
12
13
14

Ibid., 293-295.
Leupold, Genesis, 414.

Ronald Youngblood, The Heart of the Old Testament (Grand Rapids:
Baker, 1971), 28.

7
ises can be found in the careful study of the context. The main emphasis of Genesis 12:2-3 lies in the initiative action of Yahweh, that is,
what Yahweh will do for Abram and for all the families of the earth.
The passage contains five first-person statements by Yahweh, among which
are "I will make you a great nation," and "I will bless you." They are
15
"self-assertions of Yahweh."

Both Abram and the families of the earth

are described as recipients of His blessing. They are presented as
objects of Yahweh's favor, with no qualification of them being mentioned
in the text. It is to be noted that men were introduced in Genesis 1-11
as rebellious against Yahweh. Scripture clearly shows that Abram was
outside of the Promised Land and had not as yet been circumcised (Gen.
17:23-27; Romans 4:9-12) when the world-wide blessing of Yahweh was
promised to him. Any good work of Abram which would enable him to obtain Yahweh's favor is not found in the text when he received Yahweh's
promise, as Luther notes: "Abraham was nothing more than a listener to
God, that is a person who did nothing, but was acted upon by Him, or one
in whom divine grace perfected its work.

„16

Furthermore, Abram was in

the hopeless condition of having been promised to be the father of a
great nation. He was seventy five years old and his wife at sixty five
was barren (Gen. 11:30; 12:4). All these facts emphasize that the context in which Abram received Yahweh's promise of blessing must be understood in terms of "sheer grace."17 When men stand as beneficiaries of
15

Walter Brueggemann, Genesis, Interpretation: A Bible Commentary
for Teaching and Preaching (Atlanta: John Knox, 1982), 118.
16

Martin Luther, Luther's Commentary on Genesis, trans. J.
Theodore Mueller, 2 vols. (Grand Rapids: Zondervan, 1958), 1:206.
17

Habel, "The Gospel Promise to Abraham," 351.

8
divine grace, they become passive in receiving it. The most suitable
meaning of the Niphal of 112 in the patriarchal blessing promises is
passive, not middle or reflexive.
The New Testament citations of the patriarchal promise shed light
on this subject. Peter and John refer to it in Acts 3:25; Kai, kv
(zing ppatE aou eUX,orphoovtat nataaL at naTpLai, Tijc fisic. Paul quotes it
in Galatians 3:8; hveulonehoovrat Ev aot nawca tick

gOvn.

Neither of

these citations is a literal rendering of the Hebrew, nor does either of
them exactly follow the Septuagint. All five passages of the patriarchal promises are reflected in those two citations. It is striking
that the two New Testament citations have the passive rendering,
eiAortlehoortat for the Hebrew Tin, whether it is for the Niphal or the
Hithpael. It is worth noting that Peter and John quote the patriarchal
promise in their Messianic argumentation before the Jews, while Paul
does it in his presentation of the doctrine on the justification by
faith alone. Thus the New Testament citation of the patriarchal promises supports the passive interpretation of the Niphal of TM. The conclusion is inescapable that the Niphal of lin in the patriarchal blessing promise should be understood in the passive and the Hithpael in the
reflexive sense. Leupold states the difference between them:
The passive speaks of objective blessings. The reflexive shows
the subjective reaction: nation s shall 'ble ss themselves,' i.e.,
wish themselves the blessiigs conferred through Abraham's seed,
the Messiah in particular.
18

Leupold, Genesis, 719. See also C. F. Keil, "The First Book of
Moses," in The Pentateuch, trans. James Martin, Keil & Delitzsch Commentary on the Old Testament, 10 vols. (Grand Rapids: Eerdmans, reprint
1981), 1:195.

9
The unified renderings presented by versions, including the Septuagint,
do not do justice to the intent of the texts.
The world-wide scope of the patriarchal blessing promise is expressed by the phrases MIMI

tJT

(18:18; 22:18, and 26:4). The term

in (12:3 and 28:14) and
nirew

rin "11

points to "the division to

the one family into many" (see 10:5, 20, 31).19 The word "11 here
should be understood in the broad sense, including various peoples of
the earth. The nation Israel was not yet formed when the patriarchal
blessing was spoken by God. The use of IN in 12:3 and 28:14 probably
points to the place where the first man (M) earned a divine curse
with his sin.20 This suggests that the patriarchal promise reveals the
idea of the divine restoration by which men become the object of the
divine blessing.21
The blessing of God will be provided to the families of the earth
through Abram, as stated in 12:3. The mediation of Abram is expressed
by .1.3 at 12:3 and by t at 18:18. The mediation is changed at 22:28
from Abram to his seed, 7prin.

The direct mediation of Isaac is not

promised to him in 26:4, but it is given to his seed,

vprin.

Both the

direct (in second person) and the indirect (in third person) mediation
are pressed by Yahweh to Jacob in 28:14:

vino In.

The mention of

mediation of the patriarchal promise can be analyzed as follows:
19

Keil,"The First Book of Moses," 1:193; Leupold, Genesis, 413.

20

Keil, ibid.; Theological Wordbook of the Old Testament, 2 vols.,
eds. R. Laird Harris et al. (Chicago: Moody, 1980), s.v. "WV," by
Leonard J. Coppes, 1:10-11.
21

This thought is described well in Romans 5:12-21.

10
Abram - Abraham
(18:18)
(12:3)

Abraham - Isaac
(26:4)
(22:18)

Jacob
(28:14)
"in you"
and

"in you" - "in him"
(you)
"in your
seed"

in your - "in your
seed
seed"

When the mediation of the world-wide blessing of God was declared to
Abraham with the words, "in your seed" at 22:18, he presumed that he
would not be the real mediator. He understood instead that a special
seed would come to fulfill the promise. This fact is clearly taught by
our Lord in John 8:56: 'A3paZtµ o nativ 61.16v hyaXILCcoaTo vtva Ian 'Ow
futhpav Tip/

Kat stagy Kat h&pn (see also Hebrews 11:8-13). The

Messianic interpretation of Inn is strongly maintained by Paul in
Galatians 3:16:
TZ5 Se Appaag gppeetwav at gnay7eX tat Kat 'cc') angpmaTt
XAyst, Kat 'col% mckppactv, lag &RI, noX.116v &XX' Z>g
%/45c, Kat w
angpliaTi: coy, tic earty XpLat6g.
Hence "the seed" mentioned in the promise of world-wide blessing cannot
be properly understood other than in the Messianic sense,22 and so it
must be rendered as singular. 23 The singular "seed" also points back to
the woman's seed of Genesis 3:15. 24 Charles Briggs and Claus Westermann
go beyond the evidence when they suggest that the word vilM of 28:14 is
22Contra H. H. Rowley, The Missionary Message of the Old Testament
(London: Carey Kingsgate, 1944), 26, says, "the promise cannot be
treated as a direct prediction of the work of Christ."
23There is little exegetical warrant for the plural rendering of
RSV, NEB, JB, and NASB.
24 Leupold, Genesis, 719; Kaiser, OT Theology, 91.

11
a later addition by the editor.

25

Franz Delitzsch contends that Jesus

is the "personal end" of the seed of the woman.

26

It is to be noted that the preposition n in the patriarchal promises should be understood in the instrumental sense. The patriarchs are
mediators in whom the universal blessing of God should be introduced.
The ultimate mediator is the Messiah, Jesus Christ, and the ultimate
source or originator of the world-wide blessing is Yahweh.
The world-wide promise of blessing is followed by a causative
clause: "because you [Abraham] have obeyed My voice" (22:18), and "because Abraham obeyed Me" (26:5). The causative clause does not describe
Abraham's merit upon which he could receive the blessing promise of
God.

27

Abraham did not possess any merit to receive God's blessing when

he received the divine promise at 12:3.

28

The causative clause reveals

the background for the divine confirmation of the promise previously
given to Abraham.
The patriarchal promise of blessing shows God's redemptive plan in
history for the people of the earth, both the Jews and the Gentiles,

25Charles A. Briggs, Missianic Prophecy: The Prediction of the
Fulfillment of Redemption through the Messiah (New York: Scribner's
1886), 91. n. 1; Westermann, Genesis, 2:455.

26 Franz Delitzsch, Old Testament History of Redemption, trans.
Samuel I. Curtiss (Edinburgh: T. & T. Clark, 1881), 48.

27Contra U. Cassuto, A Commentary on the Book of Genesis Part II;
From Noah to Abraham, trans. Israel Abrahams (Jerusalem: Magnes, 1964),
315; Westermann, Genesis, 2:365, 424-425.

28 Luther, Luther's Commentary on Genesis, 2:77, notes, "he
received the promise when he was already justified by faith, by which he
was righteous, obedient, and holy."

12
through the Seed. The divine plan of redemption is the main theme of
Genesis, and the book is structured along this theme. Nothing in the
book of Genesis indicates that the patriarchal blessing is "contemporary
retrojection," which is assumed by some to be a reflection of the national renaissance under David and Solomon.

29

The primary intent of

the patriarchal blessing of Genesis is far from the political aspiration
which is frequently found in the ideal of an oriental monarch.

30

Jacob's Blessing of Judah (Genesis 49:8-12)
At his deathbed in Egypt Jacob gathered his sons and blessed them.
Three sons, Reuben, Simeon and Levi, were not really blessed. A strong
rebuke was pronounced on them, and their right of leadership was forfeited. Jacob assigned leadership to Judah and declared his dominance
over his brothers (verses 8-9). Judah's long-lasting supremacy is once
more expressed: "The scepter shall not depart from Judah, nor the
ruler's staff from between his feet" (verse 10a and b). The pivot of
Judah's blessing is described in verse 10c and d: 1'71 nint/ =I'D 117
WO,V

nip.
The word irri0 is the key for the proper interpretation of Judah's

blessing and one of the most difficult words in the Old Testament
29

Kaiser, OT Theology, 32. Contra Bernhard W. Anderson, The
Beginning of History: Genesis, Bible Guides, eds. William Barclay and F.
F. Bruce (London: Lutterworth; Nashville: Abingdon, 1963), 59-60; James
Muilenburg, "Abraham and the Nation: Blessing and World History," Intern
19 (1965): 393-394; Wolff, "Kerygma," 155.
30

Eberhard Ruprecht, "Vorgegebene Tradition and theologische
Gestaltung in Genesis XII 1-3," Vetus Testamentum (VT) 29 (1979):
171-188.

13
according to von Rad. It "has not yet been linguistically clarified."31 Although many linguistic possibilities have been suggested by
scholars, consensus has not been reached among them.

32

The linguistic

difficulty, however, does not necessarily constitute sufficient reason
for textual emendation which does not fit the context. The proper
interpretation of

1'

should be sought from a careful study of the

context.
The verb form of ti:31 shows that the subject ir7V cannot be
feminine.

33

Hence rfre probably describes a person and the pronominal

suffix of lin supports personal interpretation.

34

The figure of 71710 is

closely related with the longlasting pre-eminence of Judah (verse 10a
and b). It stands as the object of the obedience of peoples (verse
10d). In the blessing of Jacob to his sons the allusion of world-wide
promise of blessing is found only in Judah. Hence the Messianic interpretation of Genesis 49:10 most perfectly fits to the broad context of

31von Rad, Genesis, 424.
32 For the various possible understandings of verse 10c, see David
L. Cooper, Messiah: His Nature and Person, Messianic Series, no. 2 (Los
Angeles: David L. Cooper, 1933), 42-49. To look at a few interpretations:
"until Shiloh come": KJV; NASB; Leupold.
"until he comes to whom it belongs": RSV; JB; NIV.
"so long as tribute is brought to him": NEB.
"until the things laid up in store come into his possession": LXX
(Eng. by Leupold).
"until he comes to Shiloh": Delitzsch
"To the end that tribute be brought to him": Speiser (AB).
33E. A. Speiser, Genesis, Anchor Bible (Garden City, NY:
Doubleday, 1964), 366.
34Keil, The First Book of Moses, 398.
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the patriarchal promise and the immediate context.

35

It is significant

to note that the psalmist points out that God rejected Joseph's tents
and selected the tribe of Judah (Psalm 78:60-72). The author of Hebrews
also indicates Judah's physical connection with Christ: "For it is
evident that our Lord has descended from Judah" (Hebrews 7:14). Thus
the traditional interpretation which understands

;1511, as a title

describing the Messiah, the Seed of Abraham, has been exegetically
justified, although there may be uncertainty by some as to the grammatical interpretation of the term.

36

The pre-eminence of Judah does not terminate with the coming of
Shiloh.

37

The significance of the tribe of Judah, on the contrary,

becomes perpetual with the coming of Shiloh, the Messiah. This is what
Genesis 49:10a and b mean. Though David and Solomon came from the tribe
of Judah, their "scepter and staff" over ten of the twelve tribes
departed from them after their deaths. David's descendants served as

35Although the text does not specifically speak about the
Messiah's physical relation with Judah, it is "obviously implied" in the
connection between Shiloh and Judah's supremacy. See Gerhard Charles
Aalders, Genesis, 2 vols., trans. William Heynen, Bible Student's
Commentary (Grand Rapids: Zondervan, 1981), 2:279.

36

Gen. 49:10 was interpreted in the Meissianic sense in Judaism: "A
ruler shall not depart from those of the house of Judah, nor a scribe
from his son's sons for ever, until Messiah comes, whose is the kingdom"
(Targum Onkelos, quoted from Driver, Book of Genesis, 411). The Qumran
sect interpreted Gen. 49:10 in the Davidic Messianic terms, but they
applied the text to their sect alone. See Daniel R. Schwarz, "The
Messianic Departure from Judah (4Q Patriarchal Blessings)," Theologische
Zeitschrift (TZ) 37 (1981): 257-266.

37

The phrase
11) should be understood in the inclusiye not in
the exclusive sense. See Keil, The First Book at Moses, 393; Leupold,
Genesis, 1181.
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kings of the Southern Kingdom through Jehoiachin, the last king and the
first of the governors of Judah after the return (see 2 Sam. 7:12-16).
The Judean Kingdom was divided at the time of Rehoboam. Therefore the
eminence of Judah ultimately refers not to a physically and historically
superior position in history, but to the spiritual significance bestowed
on him by God through Christ. For this reason the opinion of critical
scholars who understand the blessing of Judah as a later retrojection of
the Davidic-Solomonic monarchy cannot be justified.38
The world-wide blessing of God through the Messiah is implied in
verse 10d: Crt311 htr' lin. The plural 01012 does not necessarily refer to
the Israelites. It rather depicts the "inclusive people" consisting of
Jews and Gentiles.

39

The term probably points back to 11101170 of 12:3 and

28:14 and to "U of 18:18, 22:18, and 26:4. The word iVir occurs only
here and in Proverbs 30:17. In Proverbs the word is used for obedience
to parents and refers to "inner submission cheerfully tendered.

„40

If

it has the same meaning in Genesis 49:10, the obedience which the peoples will pay to Shiloh must be a willing and deep submission to him
38

Contra Joseph Klausner, The Messianic Idea in Israel; From its
Beginning to the Completion of the Mishnah, trans. W. F. Stinespring
(New York: Macmillan, 1955), 30; Johannes Lindblom, "The Political
Background of the Shiloh Oracle," VT 1 (1953): 78-87; Brueggemann,
Genesis, 365-366; Westermann, Genesis, 2:230; The Interpreter's Dictionary of the Bible, 4 vols., ed. G. A. Buttrick (Nashville: Abingdon,
1962), s.v. "Shiloh," by Gottwald, 4:330; Marco Traves, "Shiloh (Genesis 49:10)," JBL 85 (1966): 353-356; Donald G. Schley, Shiloh: A Biblical City in Tradition and History, Journal for the Study of the Old
Testament Supplement Series, no. 63 (Sheffield: JSOT, 1989), 161-162.
39
40

LXX renders sevwv.
Leupold, Genesis, 1180.
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driven by work of the Spirit through the presentation of the Gospe1.41
Theological universalism does not satisfy the true meaning of the text
which clearly reveals that the Messianic blessing is enjoyed only by the
people who submit themselves to Shiloh. The unique relationship between
the Messiah and peoples should be the sole basis by which the peoples of
the world can enjoy the blessing of God through Shiloh, the Messiah.
One of the unique characteristics of Judah's blessing is that it
is not given to him in the direct speech of Yahweh, nor is His name mentioned. The Messianic figure instead appears as the center of the text,
and the intimate relationship of the peoples with Him is emphatically
foreseen. This is the intent of Moses when he writes this verse by divine inspiration in Genesis. In the structure of salvation history the
blessing of Judah by Jacob becomes the conclusion and climax of Genesis.
In conclusion, the chief nature of the patriarchal promises of
blessing can be noted as follows. First, it is a universal promise in
which the Gentiles, with the descendants of Abraham, are introduced as
recipients of Yahweh's redemptive blessing. Secondly, it is a promise
of grace. It is initiated by Yahweh and the Gentiles are called to be
passive beneficiaries of His blessing. Thirdly, it is Christological.
The Gentiles will be blessed by Yahweh through the seed of Abraham, the
Messiah. Finally, it is prophetic. The promise will be fulfilled with
the coming of "Shiloh," the seed of Abraham, via Isaac, Jacob, and

41 Ibid. It is to be noted that David and Solomon did not enjoy
the willing obedience of the nations.
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42
Judah.
42
The seed of Abraham also looks back the victorious seed of woman
of Gen. 3:15.

CHAPTER II
PSALMS

The Messianic reference is frequently found in Psalms. Five
psalms (2; 18; 22; 45; 72) are selected for this study since they are
judged to provide a more direct reference than others to our theme, that
is, the relation between the Messiah and the Gentiles.

Psalm 2
This psalm is a royal psalm. The occasion of the psalm may be the
enthronement of a new king in Israel and the widespread rebellion of
the surrounding nations which commonly took place in the ancient Near
East at the transition times of rulers. The psalm consists of four sections: (1) rage of the nations against Yahweh and His anointed king
(verses 1-3), (2) Yahweh's rebuke to the nations and announcement of
the installation of His king (verses 4-6), (3) Yahweh's presentation of
His king and his dominion (verses 7-9), and (4) warning and exhortation
to the kings and rulers of the nations (verses 10-12).
The psalm is anonymous, but David's authorship and the Messianic
implication are attested by the New Testament. The Apostolic Church
advocated David's authorship in Acts 4:25-28. Psalm 2:7 is quoted by
Paul (Acts 13:33) and by the author of Hebrews (1:5; 5:5). Psalm 2:9 is
alluded to in Revelation 2:26-27; 12:5; and 19:15. Psalm 2:7 is found
in the words of Gabriel to Mary (Luke 1:32-35) and echoed in the heavenly voice which was heard at the baptism of Jesus (Matt. 3:17= Mark

18
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9:11= Luke 3:22) and the transfiguration (Matt. 17:5= Mark 9:7= Luke
9:35). It is significant that all of the New Testament citations were
made in a Christological context. Thus the psalm becomes one of the
typically Messianic psalms.

'

Sigmund Mowinckel argues that the psalm concerns only a real king,
a definite individual person, not a future king, that is the Messiah.

2

Bernhard W. Anderson, on the contrary, maintains that the universal dominion of the king promised in the psalm does not conform to any king of
Israel, not even David Himself.

3

He goes on to say that the psalm re-

fers to the anointed One, the Messiah of the future. That the fulfillment of the description of the psalm cannot be found in the history of
the Israelite monarchy points to the Messianic interpretation, which is
the ultimate intent of the psalm.
The psalm emphasizes Yahweh's relation to the Messiah through its
description of Yahweh's relation to His earthly king. The Messiah is
depicted as Yahweh's anointed One (verse 2) and as His King (verse 6).
Yahweh's unique relationship to His Messiah-King is most powerfully
described in verse 7b: r11171 Din '14t rt
1

H. C. Leupold, Exposition
Press, 1959), 42.

112X. The Messiah, as

of the Psalms (Columbus, OH: Wartburg

2Sigmund Mowinckel, The Psalm in Israel's Worship, 2 vols., trans.
D. R. Ap-Thomas (Oxford: Basil Blackwell, 1962), 1:46-49. Mowinckel
follows Gunkel in rejecting Messianic implications of the royal psalms.
3

Bernhard W. Anderson, Out of the Depths: The Psalms Sneak for us
Today, rev. and exp. ed., (Philadelphia: Westminster, 1983), 191.
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4
Yahweh's begotten Son, shares with Yahweh the rebellion of the nation
(verses 2-3), dominion over the nations (verses 8-9),

5

and reverence

from kings and judges (verses 10-11). The Messiah's sonship of Yahweh
was spoken of through Nathan in 2 Samuel 7:12-14 and was fully testified
at the resurrection of Christ as interpreted by Paul in Acts 13:33.
The rebellion of the nations (01)) and their rulers against
Yahweh and His Anointed describes their intrinsic sinfulness. 1:11) here
refers to both Jews and Gentiles as understood by the apostles in Acts
4:25-28. The psalm shows that the nations are not abandoned by Yahweh
but included in the dominion of the Messiah as His possession (verse 8).
They will find hope if they pay homage to the Messiah (verse 12).
The interpretation of 12 in 1.117n of verse 12a has been a point
of much debate, because In is an Aramaic noun for "son," which some sug6
gest is too early for David's time. H. C. Leupold rejects any textual

4Craigie notes that the phrase "I have begotten you" means more
than simply adoption. It implies that a "new birth" of a divine nature
took place. See Peter C. Craigie, Psalms 1-50, Word Biblical Commentary
(Waco, TX: Word Books, 1983), 67.
5

Hans-Joachim Kraus, Psalms 1-5: 4 Commentary, trans. Hilton C.
Oswald (Minneapolis: Augsburg, 1988), 132, says that the significance of
breaking earthen vessels with the theme of universal dominion reflects
the Egyptian court style. Gerstenberger opposes Kraus and advocates the
uniqueness of the theological universalism of Psalm 2. He however
incorrectly argues that the psalm reveals the Jewish theological universalism of the postexilic era. See Erhard S. Gerstenberger, Psalms: Part
1 with with an Introduction to Cultic Poetry, The Forms of the Old
Testament Literature, vol. 14, eds. Rolf Knierim and Gene M. Tucker
(Grand Rapids: Eerdmans, 1988), 45-48.
6

See versions: "Kiss the Son": KJV; NIV.
"Kiss his feet": RSV; JB.
"Do homage to the Son:" NASB.
43p6c4ao0s nat.& Lac: LXX ("hold discipline").
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emendation and makes a defense of the text for the following reasons:

7

(1) the same word is used in Proverbs 31:2, (2) a Phoenician inscription
of the 9th century B.C. used the same word, (3) the exhortation of
verse 12 is addressed to groups which are largely Aramaic, and (4) it is
used to avoid the dissonance with the next word

p

(ben pen). The con-

text is important to resolve the difficulty. In verses 1-3 the nations
are introduced as rebellious against Yahweh and His Anointed. In the
concluding section (verses 10-12) the leaders of the nations are urged
to submit to Yahweh (verse 11) and to His Son (verse 12). The ultimate
concern of the psalm is the presentation of the King, Yahweh's Son, as
written in verses 6-9. Thus the context requires us to interpret 't to
8
mean "Son." The emendation made by Mitchell Dahood violates the context and discounts the Messianic import of the psalm. W. 0. E.
Oesterley9 and Artur Weiser emended the phrase to "kiss his feet," as
adopted in the Revised Standard Version and the Jerusalem Bible, and
applied to God. Thus they reduced the Messianic import. Rejecting the
rendition of the Septuagint, Martin Luther points out that the noun 1:1
7

Leupold, Exposition of the Psalms, 56-57.

8

Dahood changes from 12 Irr) to -op no, "0 mortal men!." See
Mitchell Dahood, Psalms 1:1-50, Anchor Bible (Garden City, NY:
Doubleday, 1965), 13. Dahood is followed by William L. Holladay, "A
New Proposal for the Crux in Psalm 2:12," VT 28 (1978): 110-112. See
also Craigie, Psalms 1-50, 64.
9
10

W. 0. E. Oesterley, The Psalms (London: SPCK, 1962), 124-126.

Artur Weiser, The Psalms: A Commentary, Old Testament Library,
trans. Herbert Hartwell (London: SCM, 1962), 115. J. H. Eaton, Kingship
and the Psalms, Studies in Biblical Theology, 2nd series, no. 32 (London:
SCM, 1976), 181: "Kiss in submission."
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is nowhere else translated by "discipline." He explains the meaning:
"Receive Christ, the Son of God, with all reverence and humility as King
and Lord, as they do who pay homage."11
The psalm presents the Messiah as the true King of the nations
(verses 6-7), as the unique Agent of Yahweh to rule over and judge them
(verses 7-9), and as the sole Agent of Yahweh's saving grace for them
(verse 12). In the perspective of salvation history the rebellious
nations, including Jews, become the blessed people of Yahweh through
their submission to Yahweh's Son, the Messiah.

Psalms 18
This psalm is a thanksgiving psalm and was written by David after
God delivered him from the hands of his enemies, including Saul.

12

On

its surface, the psalm does not seem to have the Messianic implications.
The Messianic interpretation of the psalm is supported in the New Testament. Paul writes in Romans 15:8-9 that Christ became a servant to the
circumcision in order to fulfill God's promises given to the patriarchs.
In the following verse Paul contends that Christ has come so that the
Gentiles (Tet gevn) might be included among the people of God. The
inclusion of the Gentiles, according to Paul, is to be understood as
having been foretold in the Old Testament. He quotes Psalm 18:49[50] to

11Martin Luther, Luther's Works, American Edition, vol. 10, First
Lectures on the Psalms (Psalms L775), trans. Herbert J. A. Bouman, ed.
Hilton C. Oswald (St. Louis: Concordia Publishing House, 1974), 38.
12

For the relation between Psalm 18 and 2 Sam. 22, see F. M. Cross
and D. N. Freedman, "A Royal Song of Thanksgiving: 2 Samuel 22= Psalm
18." JBL 72 (1953): 15-34
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support his argument:

rim lityrn

MT IVI12 TM

p-,1.7.

Paul's citation is identical to the rendition of the Septuagint
which has ev gOVEOLV for 1:11111. It is noteworthy that Paul, in the same
context (Rom. 15:2), quotes Psalm 18:49[50] with Isaiah 11:10. The
latter is one of the most important Messianic texts in the Old Testament
and presents a Gentile motif. Paul identifies in Romans 15:8-9 the
speaker of Psalm 18 with Christ: David of this psalm points to the
Messiah in the New Testament.
The psalm describes Yahweh's close relationship with the Messiah.
Yahweh has delivered Him (verses 4-5[5-61) and placed Him as the head of
the nations (C1111 01r1) (verse 43a[44a]). Messiah's headship over the
nations means the subjection of the nations to Him (verse 43b[44b]).
They become the inheritance and possession of the Messiah under His
headship (Psalm 2:8). The promise of headship over the nations was
first given to David. Yet it was not fulfilled in him, but in Christ
(compare Eph. 1:22; 4:15; Col. 1:18; Rev. 1:5; 17:4).
The relation of the nations to the Messiah is drawn in a definite
manner. They serve Him (InD; verse 44[451). They obediently listen to
Him (22) and submit to Him (MD; verse 45[46]). They are subdued under
Him (verse 48[49]). The nations shall no longer be violent and rebellious people toward the Messiah. They will be the special people of the
Messiah through the power of Yahweh.
Verse 44[45] shows that the nations' hearing of the Messiah is
closely followed by their obedience. They will leave their fortress in
order to listen to Him (verse 45[46]). They will be worshippers of

24
Yahweh through their obedient fellowship with the Messiah. This is the
meaning of verse 49[50]. The Messiah praises Yahweh in the intimate
fellowship with a great multitude of Gentile worshippers.

13

He praises

Yahweh among the nations (pin). Yahweh is praised not only by the
Jews but also by the lips of the Gentiles.
The universal praise of Yahweh by the nations indicates that the
Gospel of Christ will be carried to the Gentiles by His messengers
(compare Matt. 28:16-20).14 Christ becomes the Head of the Gentiles by
the world-*wide preaching of the Gospel and through the work of the Holy
Spirit. The psalm anticipates the admission of the Gentiles into the
redemptive blessing of Yahweh in the Messiah.

15

Psalm 22
The author of the psalm is David, but the occasion is not identified. The uncertainty of the incident cannot justify any interpretation which admits the Messianic significance alone and ignores the historical basis of the psalm.

16

The psalm describes the extremity of

David's suffering. He was in urgent need of God's deliverance from the
danger of death (verses 1-21[2-22]). The psalm is one of the most

13

Derek Kidner, Psalms 1-72, Tyndale Old Testament Commentaries
(Downers Grove, IL: IVP, 1973), 96.

14Carroll Stuhlmueller, Psalms 1 (Psalms 1-72), Old Testament
Message (Wilmington, DE: Michael Glazier, 1983), 131-132.

15

A. F. Kirkpatrick, The Book of Psalms (Cambridge: University,
1902; Grand Rapids: Baker, 1982), 100.

16

F. Delitzsch, Psalms, Keil and Delitzsch Commentary on the Old
Testament, 10 vols., trans. Francis Bolton (Grand Rapids: Eerdmans,
reprint 1980), 5:305.
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frequently quoted in the New Testament,

17

especially in the passion

narratives of the Gospels. Our Lord cited verse 1[2] on the Cross:
ni1A, Xepa aatilaxeavt (Matt. 27:46= Mark 15:34). Many details of
David's suffering in Psalm 22 are identical with the suffering of our
Lord. On the basis of this fact many scholars have agreed to interpret
the psalm as a Messianic psalm,

18

whether they understand the psalm in

the typological,19 or the predictive sense.

20

This psalm prophetically

describes Christ's suffering, even though it may reflect to a degree in
its graphic language some of David's suffering. It is to be noted that
David's suffering did not include actual death, while our Lord's did.

21

David is confident of God's help and makes a vow to praise Him
(verses 22-26[23-27]). He presents a vision that the Gentiles will join
17

22:1[2] at Matt. 27:46= Mark 15:34. 22:7-8[8-9] at Matt. 27:39=
Mark 15:29= Luke 23:35. 22:8[9] at Matt. 27:43. 22:13[14] at 1 Pet.
5:8. 22:16[17] at John 19:28. 22:18[19] at Matt. 27:35= Mark 15:24=
Luke 23:34= John 19:24. 22:21[22] at 2 Tim. 4:17. 22:22[23] at Heb.
2:12.
18
H. Gunkel however rejects a Messianic interpretation: "the
psalm actually contains in prophecy and, what is more, that the idea of
a suffering Messiah is foreign to the Old Testament." Cited from Kraus,
Psalms 1-59, 301. Roland E. Murphy, Wisdom Literature & Psalms: Interpreting Biblical Texts (Nashville: Abingdon, 1983), 124, discounts the
Messianic significance of the psalm.
19
George Dahl, "The Messianic Expectation in the Psalter," JBL 57
(1938): 11; Harvey D. Lange, "The Relationship Between Psalm 22 and the
Passion Narrative," CTM 43 (1972): 610-621; Hans K. LaRondelle,
Deliverance in the Psalms Message_s of Hope for Today (Berrien Springs,
MI: First Impressions, 1983), 61.
20

Leupold, Psalms, 195.

21Craigie, Psalms 1-50, 203, remarks that David was delivered from
death but our Lord was delivered through death.
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him in praising God (verses 27-31[28-32]). His commitment to praise God
is spoken of in verse 22[23]: 711717ritt

'7T Tom

'TIN") vp:// MEW. The author

of Hebrews comments on the significance of Jesus' suffering in 2:9-10:
Christ was crowned with glory and honor after the suffering which He had
taken on Himself for all people (Unep am/TOO. Many sons (no)Jobc utick)
were brought to glory through His suffering. Then he quotes Psalm
22:22[23] and applies it to Jesus Christ: ivitaneXiS tib 5voµ6 aou Toi.c
&SeAxpotc pay, ev Oak) kr:0,1362c oilvflaw as (verse 12). 22 The author of
Hebrews emphasizes that Psalm 22:22[23] is to be understood as a prediction of Christ's mission. The psalm is fulfilled through Him, especially through His death and resurrection.23 Though the speaker of
Psalm 22:22[23] is primarily David the ultimate speaker is the coming
Messiah.
The mission of the Messiah will be directed to His brothers and
the assembly. The "brothers" of the Messiah are described in the New
Testament:

24

(1) those who do the will of God (Matt. 12:50), (2) the

disciples of Jesus (Matt. 28:10; John 20:17), and (3) those who are
called and justified by God, namely, the believers (Rom. 8:29). The
word

in

here probably means the "assembly of Yahweh's people"

(rnir

22

The text of Hebrews is identical to LXX except that Hebrews has
&honcho') and LXX has Syny(Iowa', for mem
23

F. F. Bruce, The Epistle to the Hebrews, The New International
Commentary on the New Testament, rev. ed. (Grand Rapids: Eerdmans,
1990), 75-81.
24

Delitzsch, Psalms, 322, understands "brothers" as describing
Messiah's fellow-country men who are connected with Him by the ties of
nature and spirit. Delitzsch's opinion fits the context well.

27
,IV: Num. 16:3) or the "assembly of Israel/1 (13M "rr: Deut. 31:30).
All the descendants of Jacob and all the descendants of Israel are
called upon to praise Yahweh (verse 23[24]): the covenant people are
asked by the Messiah to praise Yahweh.
The praise of Yahweh by the Messiah and by the covenant people is
closely followed by the worship of the Gentiles in verse 27128]:
121711

tru ninevo-in rInn mon.
The verb 1217' describes the return of the Gentiles of the world to
Yahweh with their sincere repentance. The last phrase "all the families
of the nations" was already employed in the patriarchal promise of
Yahweh's world-wide blessing (Gen. 12:3; 18:18). The psalm reveals the
vision that the patriarchal promise will be fulfilled through the mission of the Messiah. The psalmist goes on to show more details of the
universal worship of Yahweh by the Gentiles. They will acknowledge the
universal dominion of Yahweh (verse 28[29]). Yahweh will be worshipped
by "the rich of the earth" and by "all who go down to the dust" (verse
29(30]). Future generations of the nations will serve Yahweh (verse
30[31]). The righteousness of Yahweh (trI) will be proclaimed by the
future generations to "a people yet unborn" (verse 31(32]). This is an
eschatological vision of the effect of the Messiah's mission.
Thus the psalm presents a clear picture of God's plan of redemption in history. The Messiah suffers and God delivers Him from suffering. The Messiah proclaims God's grace of redemption to His
"brothers," the Israelites. The great return of the Gentiles to God
follows the return of the covenant people and it will continue until the

28
end of the time.

25

The suffering of the Messiah which was typified

through the suffering of David provides the basis of God's salvation to
the people of the earth, both Jews and Gentiles, but Jews first then
Gentiles. It is important to note that the direct mission of the
Messiah is expressed in relation only to the return of the covenant people; "I will declare to My brother," and "I will praise you" (verse
22[23]). It is not expressed in relation to the great return of the
Gentiles (verses 27-31[28-32]). This fact implies that the Gentile mission will be carried on through the messengers of the Messiah.

Psalm 45
This psalm is a wedding song celebrating the marriage of a king to
a princess. The first half describes God's blessing upon the king
(verses 1-10[2-11]). The second half depicts the blessedness of the
princess (verses 11-17[12-18]). The first verse can be taken as the
introduction and the last as the conclusion of the psalm. Verse 6a[7a]
has been much disputed and reckoned as the key for the interpretation of

25Delitzsch, Psalms, 326, remarks that God's salvation in the
Messiah is "not only of boundless universality but also unlimited
duration." Sigmund Mowinckel, The Psalms in Israel's Worship, 2 vols.,
trans. D. R. Ap-Thomas (Oxford: Basil Blackwell, 1962), 1:226, fails to
relate the Messiah's suffering to the universal aspect of God's salvation. James L. Mays, "Prayer and Christology: Psalm 22 as Perspective
on the Passion," Theologz Today (Th T) 42 (1985): 322-331, admits the
eschatological scope of the vision but he incorrectly sees the psalm as
a corporate expression of affliction of Israel composed for liturgical
use. C. Stuhlmueller, Psalms, 147-148 and E. Gerstenberger, Psalms,
112-113, without presenting any convincing evidence, take the universal
vision of the psalm as an addition of the postexilic age.

29
psalm: 1.V1

rnelt WI.
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The grammatical and contextual under-

standing of the word 01117li has been recognized as the main difficulty
since the king is called "God." A. Weiser proposes that the king of the
psalm cannot be identified with God for the following reasons: deification of the king was not practised in Israel, as found in Egypt and
Babylonia, and the insurmountable distinction between God and men was
maintained in the Old Testament.

27

He suggests that the word should be

understood as describing the "function" of the king as God's representative rather than a specific "quality" of the king. He translates it
"0 divine king." M. Dahood28 views the last consonant 0 of D's eM as
enclitic and claims to interpret the phrase VD MON as a construct
chain meaning "eternal God."
A careful study of the grammar and context of the passage does not
justify the opinions of Weiser and Dahood. The Hebrew text is free from
any corruption which may have need of possible emendation. The first
word of verse 6a[7a] is

Ittm and that of verse 6b[7b] is V. Both of

26
To see versions and translation:
6 epovoc aou 6 Oak, ei,q .r6v atrava Too Ittitivoc: LXX.
"Thy throne, 0 God, is for ever and ever": KJV; NASB; Leupold.
"Your throne, God, shall last for ever and ever": JB; NIV;
Delitzsch.
"Your divine throne endures for ever and ever": RSV.
"Your throne is like God's throne, eternal": NEB; M. Noth; B.
W. Anderson.
"The eternal and everlasting God has enthroned you": Dahood;
Craigie.
"Your throne, 0 divine king, endures for ever and ever":
Weiser.
27Weiser, Psalms, 363; Hans-Joachim Kraus, Theology of the Psalms,
trans. Keith Crim (Minneapolis: Augsburg, 1986), 110.
28
Dahood, Psalms 1-50, 272-273.
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them express a parallelism not only in position but also in thought,
that is, "throne" versus "scepter." Their function in the two clauses
is as the subject. The phrase 'V 017111 should be taken as it modifies
linip like the last phrase of verse 6b[7b] does MO. The syntax and the
context do not reveal any complication. Any emendation of trittt violates the context and creates more problems than it solves. The word
171't should be understood as vocative,

29

namely, the king is called

"God." The author of Hebrews quotes Psalm 45:6[7] and applies it to
Christ when he stresses the superiority of Jesus to angels (Heb. 1:8).
He emphasizes the eminence of Christ, that Christ is not only God's Son
but also God Himself. This is the original intent of the psalm passage,
and the Hebrews passage supports it.

30

It is worthy of note that the

Messiah is called "God"(113) 72t) in Isaiah 9:5[6].31
Psalm 45:6[7] claims the deity of the Messiah. He is no less than
God Himself (compare Psalm 2:7).

32

The passage also stresses the per-

petual nature of the reign of the Messiah: "your throne, 0 God, will
last for ever and ever." The psalm passage no doubt reflects the
Messianic prophecy of 2 Samuel 7:12-14. The nature of the Messiah's
rule is described in verse 4[5] under the three terms; PIS — in= N.

29Delitzsch, Psalm, 2:82-84; Leupold, Psalms, 356-361.
30F. F. Bruce, Hebrews, 20. Contra E. Gerstenberger, Psalms, 190,
who takes the thought of the psalm passage as "oldest mythological
elevation."

31

See below pp. 37-43.

32T. Ernest Wilson, The Messianic Psalms (Neptune, NJ: Loizeaux
Brothers, 1978), 111, maintains that the text applies divinity not to
the throne but to the Person of Christ.

31
The bride is advised to forget her people and her father's house
(verse 10[11]). This fact indicates that she came from a different people than the king. She is a Gentile while the king is an Israelite. A
Gentile woman is greatly honored (verse 9[10]) and becomes the blessed
bride for the Israelite king. In the Messianic perspective the psalm
shows a picture in which the Gentiles become the bride for the
Messiah.33

They are blessed to be the precious objects of the Messiah's

love. The people of Tyre come and present a gift to the bride (verse
12[13]). They are invited as precious guests at the royal wedding of
the Messiah.34 It is to be noted that the king of Tyre with his sending
of gifts was the first Gentile ruler to recognize David's dynasty (2
Sam. 5:11-12). The bride will be blessed with many sons and they will
be princes over all the earth (verse 16[17]). This implies the worldwide expansion of the Messianic kingdom through His messengers. The
Messianic kingdom will continue to grow and expand its dominion through
all generations (verse 17a [18a]). His kingdom will never die but last
for ever and ever (verse 17b [18b1).

Psalm 72
This psalm is quoted neither by our Lord nor by any New Testament
writer. H. Gunkel recognizes the earthly king as the central figure of
the psalm. Based on the study of the cultural context of the ancient

33

The bride-king relationship of the psalm makes a parallel to the
Christ-Church relationship in the NT (Eph. 5:25; Rev. 19:7-9).

34

Kraus adopts H. Gunkel's view and sees the psalm as purely a
wedding song which does not convey any Messianic implication. See
Kraus, Theology of the Psalms, 118-119.
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Near East, he concludes that the psalm is an example of the exaggerated
"court style" adopted by the kings of Judah from foreign countries, for
example, Babylon.

35

Gunkel's view is opposed by Roland Murphy as being

an oversimplification.36 Murphy contends that the real key to the psalm
is not the character of an ordinary Israelite monarch but the Messianic
character:
The psalm does not describe any human historical king of Judah or
Israel. . . . its words go beyond human possibilities; that the
descriptions of the future king and his kingdom agree perfectly 37
with the admittedly literal Messianic statements of the prophets.
Many scholars have pointed out that the primary references of the
psalm reach far beyond any historical king of Judah or Israel. They
advocate that the nature of the psalm is not only a hope but a prophecy
of the Messianic kingdom in which the description of the king's universal dominion is fulfilled.

38

The superscription is important for the

interpretation of the psalm. A century ago Delitzsch made a strong case
for Solomon's authorship. He asserted that the geographical information

35Hermann Gunkel, Die Psalmen, Handkommentar zum Alten Testament
part II, vol. 2, 4th ed. (Goettingen: Vanderhoeck and Ruprecht, 1926),
305-310.

36Roland E. Murphy, A Study of Psalm 72(71), The Catholic University of America Studies in Sacred Theology (Second Series), no. 12
(Washington, DC: The Catholic University of America, 1948), 46-78.
Leopold Sabourin, The Psalms: their Origin and Meaning, 2 vols. (Staten
Island, NY: Alba House, 1969), 2:234, notes, "Even ancient Oriental
court style cannot account for all the hyperbolic expressions" [of the
psalm].
37 Murphy, A Study of Psalm 72(71), 98. Murphy's weakness is that
he rejects Solomon's authorship and locates the psalm between Isaiah and
the return from the exile, i.e., 700-500 B.C.
38Kirkpatrick, Psalms, 417.
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and the description on wealth belong well to the circle of Solomon's
literature.

39

He saw the fulfillment of the words of the psalm in

Solomon, "even to the point of the universal dominion that is wished
for him."4° H. C. Leupold also advocates the authorship of Solomon and
maintains a double perspective of a historical king and the Messianic
king: "The reigning monarch of Israel stands in the forefront, the
Messianic King stands in the background."41 F. Delitzsch takes both
Solomon and the Messiah as the same subject of the psalm. It is most
likely that the psalm was authored by Solomon in his later years, that
is, after the visitation by the queen of Sheba, and reflects the prophecy of 2 Samuel 7:12-14. The description of the universal dominion was
partially fulfilled in Solomon but its full establishment lay in the
future, especially the words concerning the perpetual reign reaching
beyond any historical monarch of Judah or Israel.

42

Solomon's author-

ship establishes the Messiah's relationship with David.
The Messianic interpretation of the psalm is demanded by the implication of verse 17b: Virlar

rria.dn 13

Inntpl. Many scholars in-

39Delitzsch, Psalms, 2:298-299.
40Ibid., 2:299.
41 Leupold, Psalms, 516. See also Gerhard von Rad, Old Testament
Theology, 2 vols., trans. D. M. G. Stalker (New York: Harper, 1965),
2:373; J. H. Eaton, Psalms, Torch Bible Commentaries (London: SCM,
1967), 183.

42 Dahood, Psalms, 2:179. It is worthy of note that the Targum
interprets the psalm in the Messianic sense and paraphrases verse 1
thus: "0 God, give the precepts of thy judgment to King Messiah, And Thy
righteousness to the son king David." Cited from Kirkpatrick, Psalms,
410.

34
terpret the verse as clearly reflecting the patriarchal promise,
especially that of Genesis 12:3.

43

added the phrase nacrat at cluXat

It is striking that the Septuagint
riiq and in this way tried to make a

direct connection between the psalm and the patriarchal promise.44 The
form of the first verb in verse 17b is Hithpael and the second is Piel;
no passive is used. In the patriarchal promises the passive verb is
frequently used (Gen. 12:3; 18:18; 24:14). This fact reveals an important theological aspect of the patriarchal promises: the Gentiles are
described standing passively receiving God's blessing of redemption
through the Messiah, the Seed of Abraham. In the psalm passage the Gentiles are depicted as taking a more active role in relation with the
Messianic blessing, as the non-passive verbs of the passage imply. H.
C. Leupold's translation may be the best: "May men bless themselves by
him [the Messiah], all nations call him [the Messiah] blessed."
The Messianic kingdom is detailed in the psalm. The rule of the
Messiah is described by two words: "justice" () and "righteousness"
(P1) (verse 1). The Messiah's special concern is directed toward the
afflicted and the needy (verses 2-5, 13-14). The result of His reign is
stated as "peace" (DIV) and prosperity (verses 3, 7, 16). He will be
43

A. Weiser, Psalms, 504; Eaton, Psalms, 182-183; W. Kaiser, OT
Theology, 161; Briggs, Messianic Prophecy, 138. Contra Kraus, Psalms
60-150, 80-81, who admits the parallelism between the passage and the
patriarchal promise but dismisses the Messianic implication of the psalm
passage. Following H. Gunkel and H. Gressmann, he argues that the psalm
simply describes an earthly king.
44

Followed by The Jerusalem Bible.
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honored and worshipped by foreign kings (verses 10, 11, 15),45 and by
desert dwellers and even by His enemies (verse 9). His dominion will be
universal (verses 8, 11, 17) and everlasting (verses 5, 17). The psalm
begins with a prayer that God may bless the Messiah by giving Him
"justice" and "righteousness" (verse 1) and ends with praise of God who
alone works wonders through the Messiah (verses 18, 19).

46

Thus the

psalm ascribes the ultimate origin of the Messianic kingdom to God.
In conclusion, Psalms present a more detailed description of the
relationship between the Messiah and the Gentiles than the patriarchal
promises. First, the Messiah is portrayed in Psalms as Yahweh's
anointed One by whom the blessing of Yahweh would be mediated. He is
Yahweh's begotten Son and even deity is attributed to Him. Secondly,
the Davidic motif is stressed in relation to the Messiah. Many experiences of David are echoed in the experiences of our Lord, particularly
in His suffering. Thirdly, the suffering of the Messiah is introduced
first in connection with the salvation history. The Gentiles will enjoy
God's redemptive blessing when the Messiah experiences suffering.
Yahweh delivers Him from the suffering and places Him as the head of the
nations. God's blessing however is first presented by the Messiah to
His own people, the Israelites. Fourthly, the sinfulness of the Gen45

Joseph A. Alexander, The Psalms (Grand Rapids: Zondervan, n.d.),
303, remarks that the "tribute" of the kings in verse 10 should be
understood as "religious offering" since the words nrUCJ and ITV are
used as technical terms in the Pentateuch in relation with the sacrificial system.
46

George Dahl, "The Messianic Expectation in the Psalter," JBL
57 (1938): 12, comments, "If God was to rule at all, it must be in the
person of his representative and agent upon earth, the Messiah."

36
tiles is described. Though they are rebellious against God, they are
graciously included in God's redemptive blessing. They will be the
people of the Messiah and enjoy fellowship with Him. Finally, the dominion of the Messiah will be eternal. His kingdom will be a kingdom of
justice, peace, and prosperity.

CHAPTER III
THE PROPHETIC LITERATURE

The Messiah's relationship with the Gentiles is one of the major
themes of prophetic literature, especially in the books of Isaiah (9;
11; 42; 49; 53), of Daniel (7), of Micah (5), and of Zechariah (9).

Isaiah 9:1-7[8:23-9:61
The great gathering of all the nations (1-5D) at Zion in the
last days is pictured in Isaiah 2:2-4, but mention of the Messiah is not
found. The Messiah is described as Yahweh's Branch in 4:2-6, but the
text does not discuss the participation of the Gentiles in the blessing
of the Messianic kingdom.

1

The Immanuel prophecy of 7:10-25 (also

8:5-8) describes what God's covenant people will experience in the future, but it does not present a direct relation between the Messiah and
the Gentiles. The first statement on the Messiah-Gentile theme is found
in 9:1-7[8:23-9:6]. This passage closely follows the preceding
(8:19-22), where an ominous prophecy is spoken toward God's people. The
reference to the time of distress and darkness provides a "dark" background for the Messianic prophecy of the current passage.
Isaiah depicts the Messianic age as a great reversal from "darkness" to "light." The preceding section ends with words of gloom:

1 E. W. Hengstenberg, Christology of the Old Testament and a Commentary on the Messianic Predictions, with a foreword by Walter C.
Kaiser, Jr., Kregel Reprint Library (Grand Rapids: Kregel, 1970), 140.
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38
"Then they will look toward the earth, and behold, distress and darkness, gloom of fearfulness, and they will be driven away into darkness"
(8:22). The current section begins with a promise of hope:
But there will be no more gloom for her who was in anguish; in
earlier times He treated the land of Zebulun and the land of
Naphtali with contempt, but later on He shall make it glorious, by
the way of the sea, on the other side of Jordan, Galilee of the
Gentiles. The people who walk in darkness will see a great light;
Those who live in a dark land, The light will shine on them (9:1-2
[8:23-9:1] NASB)
The lands of Zebulun and Naphtali were the first in line to be devasted
and depopulated by Tiglath-Pileser of Assyria in 733-732 B.C. Second
Kings 15:29 records eight districts captured by Tiglath-Pileser. Isaiah
mentions only two of them: Naphtali and Galilee. He adds Zebulun, which
is not included in 2 Kings 15:29, and thus makes a pair with Naphtali.

2

Isaiah writes these two names because they are the main tribes of Israel
in Galilee (see Josh. 19:10-16 and 32-39). Due to their unfaithfulness
to the covenant, Yahweh has handed them over into the hand of Assyria,
3
that is the "darkness."

They, however, are becoming the first to

receive the blessing of restoration through the Messiah. This prophecy
was fulfilled when Jesus came into Capernaum (Matt. 4:12-17).
The first verse (9:1[8:23]) of the current section functions as
the transition from the dark gloom of chapter 8 to the bright light of
chapter 9 and also as the summary of 9:2-7[9:1-6].

4

The phrase "Galilee

2 Nazareth belongs to Zebulun and Capernaum to Naphtali.
3 Edward J. Young, The Book of Isaiah, 3 vols. (Grand Rapids:
Eerdmans, 1965), 1:325.

4H. C. Leupold, Exposition of Isaiah, 2 vols. (Grand Rapids:
Baker, 1968), 1:181.
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of the Gentiles" (Di

"Pin) is located in the last place of the verse.

Galilee in this way is emphatically stressed as the place where Yahweh
shall make glorious in the future. It is striking that Isaiah does not
see "Jerusalem" of Judah as the first to receive the Messianic blessing
but "Galilee" of the Gentiles, which was far from Jerusalem and had been
despised by the people of Judea. Isaiah's addition of "the gentiles"
does not necessarily mean that no Israelites were found there.

5

It

rather emphasizes the ethnic background of the territory: the land of
the great ' Gentile population. It describes a mixed population, especially with the Gentiles: Hebrews, Canaanites, Arameans, Hittites, and
Mesopotamians. The phrase "by the way of the sea" (Wri T11) depicts the
location of Galilee on the crucial, international, caravan route which
from ancient times had crossed through Galilee on its way from Egypt to
Damascus and also down the Euphrates River into Mesopotamia. The "sea"
indicates the Mediterranean Sea.

6

The other side of Jordan means the

west side of the Jordan where Galilee is located. The three descriptions, "by the way of the sea," "on the other side of Jordan," and
"Galilee of the Gentiles" point to one province not three.

7

Isaiah's prophecy discloses the ethnic and geographical significance of Galilee as the future site where the universal mission of the

5The word "Gentiles" is not found in 2 Kings 15:29.
6R. B. Y. Scott, "The Book of Isaiah Chapters 1-39: Introduction
and Exegesis," in Interpreter's Bible, 12 vols., ed. George A. Buttrick
(Nashville: Abingdon, 1952-57), 5:230.

7Contra John Bright, "Isaiah I," in Peake's Commentary-on the
Bible, eds. Matthew Black and H. H. Rowley (Nashville: Thomas Nelson and
Sons, 1962), 497.
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Messiah will begin. It is Galilee where both Eastern and Western cultures meet and both Jews and Gentiles live together. It is Galilee
which conveys the most universal character. It is the most suitable
place for the redemptive plan of Yahweh for the world-wide people to be
launched. Isaiah foresees the great transition that the contempt of
Galilee brought by the Assyrians will turn out to be the glory through
the coming of the great Light.8 This is the main thought of Isaiah
9:1-2[8:23-9:1].
The coming Messiah is pictured as a great Light C7111 "IVO and
His mission is graphically depicted as "shining" on the people who walk
in darkness. Our Lord is introduced as the true Light (tb OZog do
CanOtvi5v) in John 1:9. Our Lord has declared in John 8:12: "I am the
Light of the world" (46 stilt t Tik 'rob Koopou). The consequence of
Yahweh's work through the Messiah is described in verse 3[2] in two
ways: multiplication of the nations,

10

and their great joy. Three

reasons for the great joy are expressed in verses 4-6[3-5] and each
verse begins with a clause: (1) a triumphant deliverance from oppression like that of Gideon, (2) cessation of wars, and (3) the birth of a
child.

11

8
Gerhard von Rad, Old Testament Theology, 2 vols., trans. D. M. G.
Stalker (New York: Harper & Row, 1962), 2:171, notes that the Messianic
prophecy of Isa. 9:1-7[8:23-9:6] starts out from a definite contemporary
situation.
9
The Messiah is spoken of as the Light of the nations/Gentiles
(in 1111) in Isa. 42:6 and 49:6.
10This echoes the patriarchal promises of Gen. 12:3; 18:18; 22:17.
11
The first and second describe the eschatological and spiritual

41
The birth of a child is stated in verse 6[5]. The verb 171 portrays a real and historical birth and looks forward to the Incarnation.

12

The present passage echoes the birth prediction of the Immanuel

Child at Isaiah 7:14. Isaiah 7:14 stresses two facts: the Immanuel
13
and He will possess human nature.
Child will be virgin-born
In Isaiah 9:6[5] the Immanuel Child is introduced as having government

(raw,

that is, the Messianic Kingdom), and the personal nature

of the Child is described under five titles: (1) Wonderful
Counselor

(rrm), (2)

(r04), (3) Mighty God (1121 IM), (4) Everlasting-Father

(IMO, and (5) Prince of Peace (01170-10). These are accurate descriptions of the personal character of the Messiah-Child. The word ttAB is
used for what God has done, never for man's work (see Psalm 88:12[11];
119:129; Isa. 28:29). The term 'It is frequently used in the Old Testament for God (see Exod. 15:11; Deut. 32:4; Isa. 5:16). The first three
titles stress the deity of the Child, and the fourth shows that the
Messiah shall eternally care for and provide for His people as a father
does for his child (see John 6:35; Matt. 7:9-11). Von Rad notes that
the word It describes "never an independent ruler, but always an offi-

peace since the hope of Galilee described in the text was not historically fulfilled before Christ's coming.
12

The verb is perfect and emphasizes the historical nature of the
birth. See Young, Isaiah I, 329. The personal pronoun of V7-17'
probably stresses the future Messiah's birth to Jewish people to whom
the prophet belongs.
13

The term 71:021 means a "virgin" as stated in Matt. 1:18-25 and
Luke 1:26-38. For the proper translation see Delitzsch, Isaiah, 1:216219; Young, The Book of Isaiah, 1:286-289; Alfred von Rohr Sauer, "Almah
Translation in Is. 7:14," CTM 24 (1953): 551-559; Gene Rice, "The Interpretation of Isaiah 7:15-17," JBL 96 (19 77): 363-369; Richard Niessen,
"The Virginity of the almah in Isaiah 7:14," BS 137 (1980): 133-150.
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cial commissioned by a higher authority.

„14

The Child therefore is One

authorized by Yahweh for the peace-making mission given by Yahweh. The
image of the Child described here is not that of a king but of a prince.
This shows the Child's reliance on Yahweh, the Father. Otto Kaiser understands the titles as throne names which reflect the royal ideology of
Jerusalem.

15

He finds the origin of the royal ideology from Egypt.

Evidence from the monarchs of Israel and Judah does not support Kaiser.
No historical king of Israel or Judah who has realized the great hope
described in Isaiah 9 can be discerned.

16

The reign of the Messiah-Child is delineated in verse 7[6]. His
dominion and the peace (eV) of His rule will know no boundary. He
will sit on the throne of David (see 2 Sam. 7:12-17) and rule over His
kingdom with justice and righteousness (717IE1 Mtn). The prophecy
concludes with a word of divine commitment: "the zeal of Yahweh of hosts
will accomplish this.

1,17

The redemptive work of Yahweh through His

Messiah for men, both Jews and Gentiles, is initiated and will be com-

14Von Rad, Old Testament, 2:172.
15Otto Kaiser, Isaiah 1-12: A Commentary, Old Testament Library,
trans. R. A. Wilson (London: SCM, 1972), 129-130. Kaiser follows Henri
Frankfort, Kingship and the Gods (Chicago: University of Chicago, 1948),
46-47.

16

Frederik L. Moriarty, "Isaiah 1-39," in The Jerome Biblical Commentary, 2 vols., eds. Raymond E. Brown, Joseph A. Fitzmyer, and Roland
E. Murphy (Englewood Cliffs, NJ: Prentice-Hall, 1968), 1:272.

17

The word "this" (rot) points to the prophecy of verses
1-7[8:23-9:6].
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pleted by Yahweh Himself.18 Though bright hope is clearly expressed for
the Gentiles, any merit on their part worthy of Yahweh's redemptive
blessing through the Messiah is not mentioned in the text, nor is the
merit of God's covenant people.

Isaiah 11:1-16
The Messianic prophecy is stated in chapter 11 with the use of a
tree motif:

;Tv viva

int3 non K.

(verse 1)

RIM Din rrirn
trap tY7 1311 `101i Ner,

trim mini Montt'

111711. (verse 10)

The Messiah, who is pictured as a child in chapter 9, is described as a
branch which strikes a big contrast to the mighty Assyrian forest doomed
to be cut by Yahweh at the end of chapter 10. The conjunctive 1 of
verse 1 works as a bridge and should be correctly translated "then"
since Yahweh's word of punishment in chapter 10 changes to the word of
Messianic blessing of chapter 11.

19

The figure "branch" 0102) is

already used in Isaiah 4:2 and found in Jeremiah 23:5 and Zechariah 3:8;
6:12. All these are used in the Messianic sense. It is significant
that the Messianic figure is not related here to David but to Jesse who
18

Von Rad, OT Theology, 1:208, remarks that Yahweh's zeal "stands
behind his action in history." F. Delitzsch, Isaiah, 1:254, says, "the
zeal of Jehovah was the guarantee of its realization."
19

RSV, JB, and NIV incorrectly omit it and misunderstand the import
of the context. Scott, "Isaiah 1-39," 247-248, does not see the connection of the end of chap. 10 to 11:1 as natural, and argues, based on the
study of literary style, that a sentence is lost before 11:1. The
textual evidence does not support Scott.

44
is David's "root" and a descendant of Ruth and Boaz.

20

Jesse was not a

king but only the root of David's family. Isaiah relates the Messiah
with Jesse in order to stress the humble coming of the Messiah21 and to
present Him as the Davidic-Messiah. The figure of a "branch" also
expresses this humble character. Moreover, the image of a "new branch"
points to the nature of the mission of the Messiah: He will be the
"fundamental Restorer" of the "Davidic kingdom," the spiritual and
eschatological king dom.

22

Paul quotes verse 10 and interprets it in the Christological sense
at Romans 15:12, where he stresses that Jesus is the hope of salvation
for the Gentiles. Verse 12 expresses the same thought:
'MVP

nra ntain tr5Y7 m ran
nine vi ve Yap' rrnrrt

The passage first portrays the lifting up of the banner, the Messiah, by
Yahweh and then shows that Yahweh will gather His people from the four
corners of the earth (see also Isa. 49:22-23). The lifting up of the
banner recalls that of the "bronze serpent" in the wilderness (Num.
21:9). Our Lord has applied Moses' lifting up of the serpent to Himself
in John 3:14-15:
Kat Kaeec Mapail% bcoasv 'yew Eltv
&roc 1400ivat Set Toy utov Tab Civep6nou,
Cody atovtov.
'Cva nag o ntaTeixav Ev airria
The lifting up of our Lord depicts His death on the cross as written in

20See Ruth 4:18-22. Jesus is termed "the root of David" in Rev.
5:5 and 22:16.

21Hengstenberg, Christology, 187.
22Young, Isaiah I, 393.
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John 12:32-33. Hence Isaiah 11:10-12 provides a significant aspect of
salvation history: the Messiah comes from the root of Jesse and will be
lifted up on the cross (that is, suffering). After His death and resurrection the great gathering of the Gentiles including the Jews will
follow.

23
The gathering of the Gentiles toward the banner, not the banner's

going out, obviously assumes the universal presentation of the Gospel of
Christ through His messengers.

24

The word 1:013 occurs twice in verses 10-12 and describes "the day"
when Yahweh lifts up the branch of Jesse as the banner for the worldwide people. It points forward to the New Covenant era beginning with
the death and resurrection of our Lord. It does not describe, as many
have understood, the time of the historical return of Israelites from
the exile.

25

"The day" describes the beginning of the Messianic King-

dom, and the picture of the eschatological bliss is graphically
stated:

26

peaceful fellowship among animals (verses 6-7); peace between

23

Martin Luther, Luther's Works, American Edition, vol. 16,
Lectures on Isaiah IChapers 1-39), trans. Herbert J. A. Bouman, ed.
Jaroslav Pelikan (St. Louis: Concordia Publishing House, 1969), 124-125,
interprets the word VIM ("His resting place") of verse 10d as
describing the grave of our Lord.

24
Young, Isaiah I, 396.
25

Contra Frederick L. Moriarty, Jerome Biblical Commentary, 1:273.
R. B. Y. Scott, Interpreter's Bible, 5:251 takes Isa. 10:10-16 as a
later addition representing burning faith of 5th or 4th century B.C.
Judaism in diaspora. Delitzsch, Isaiah, 1:289, and J. Bright, Peake's
Commentary on the Bible, 499, note that there was not the world-wide
diaspora of Israel as implied in Isaiah 11 when Isaiah spoke the
prophecy.

26
See also Isa. 22-4 and 65:25.
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man and animal (verses 8-9a); full distribution of the knowledge of
Yahweh over the earth (verse 9b); and removing of hostility among God's
people (verse 13). The picture of the returning of Yahweh's people from
Assyria in verse 16 speaks, according to the context, about the return
from their state of spiritual captivity. The return will be like the
event of the Exodus (verse 16b). The two great events in the Old
Testament, that is, the Exodus and the return from the Exile, prefigure
the great eschatological gathering of the people of the world to the
Messiah.
The Messiah will especially be concerned for the poor and humble
(verse 4). His reign will be characterized by "righteousness"
verses 4-5), "fairness"

(no,

(pis,

verses 3-4), and "faithfulness" (OM,

verse 5). He will be equipped by the Spirit of Yahweh with wisdom, understanding, counsel, knowledge, and fear of Yahweh (verse 2). The text
clearly states that it is Yahweh Himself who lifts up the banner, gathers the peoples, and prepares a highway for their return (verses 11-16).

Isaiah 42:1-9
God's redemptive plan for the Gentiles through the Messiah is well
described in Isaiah's "Servant songs" (42:1-9; 49:1-13; and 52:1353:12). A feature of the Servant songs is that all of their motifs may
not be found in their immediate context.

27

The Servant songs should be

understood according to the total context of the book of Isaiah and

27

Jan Ridderbos, Isaiah, Bible Student's Commentary, trans. John
Vriend (Grand Rapids: Zondervan, 1985), 371. John D. W. Watts, Isaiah
34-66, Word Biblical Commentary (Waco, TX: Word, 1987), 109-121, incorrectly takes 41:21-42:12 as one unit which tells about Cyrus.
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especially in that of Isaiah 40-66.
The Messiah is portrayed as a "child" (chaps. 7 and 9), a "branch"
(chap. 11), and "Servant of Yahweh" in the Servant songs. The interpretation of the title "Servant of Yahweh" has been much debated as to
whether it stands for the collective Israel or depicts an individual
person.

28

Though there has been disagreement among scholars on this,

we should admit the existence of an intrinsic relationship between the
collective and the individual aspects of the "Servant."29

Franz

Delitzsch explains the relationship by using the figure of a pyramid:
the base is Israel as a whole; the middle the physical and spiritual
Israel; the apex a single Israelite, the Messiah.3°
The "Servant" in Isaiah 42:1-9 denotes an individual person who is
the Messiah, since the collective term "Jacob" or "Israel" is not
ascribed to it (compare 41:8; 44:1-2, 21; 45:4; 48:20).

31

The intimate

relation between Yahweh and the Servant is stressed in verse 1: He is
Yahweh's Servant (MD) and Yahweh's chosen One ("IM) in whom Yahweh's

28The detailed discussion on this goes beyond the scope of the
present study.

29Von Rad, OT Theology, 2:260; Hans K. LaRondelle, The Israel of
God in Prophecy, Andrews University Monographs, vol. 13 (Berrien
Springs, MI: Andrews University, 1983), 94. F. F. Bruce, The New Testament Development of Old Testament Themes (Exeter, England: Paternoster,
1968), 86: "But while the Servant is in some sense the representative
or embodiment of Israel, he is distinguished from the nation as a whole,
to which indeed his mission is first directed, as well as (there-after)
to the Gentile world."

30Delitzsch, Isaiah, 2:174-175.
31The Septuagint adds the words "Jacob" and "Israel" to "servant"
in verse 1: "Jacob my servant. . . . Israel my chosen one." "Thus it
avoids the Messianic import of the text.

48
soul delights.

32

Yahweh's Spirit is given to Him (see also Isa. 11:1-9;

61:1-3). Yahweh's special relation with the Servant is more precisely
stated in verse 6:

prnm ri2n rter ;Iv 122
in -me; riy.) 11"1 '2 lirtn rIgm
The phrases "covenant of the people" and "light of the Gentiles"
are practically synonymous: the Servant is set apart as a covenant to
the people and light for both Jews (0) and Gentiles

(n).33 Since

the Servant is also described as the light who will bring Yahweh's salvation to the Gentiles (49:1-13) the phrase "covenant of the people"
should be understood as carrying redemptive significance. The Servant
can be called the covenant of salvation.34
The Servant is not spoken of
as a transmitter of the covenant but the covenant itself, that is, the
fulfillment of Genesis 3:15 (also Isa. 53), through whom God's covenant
grace will be made possible. This is remarkably revealed at the Lord's
Supper when our Lord declares, 'rano yap eaTIN do ai.ga goy Tijc Staefivrn
(Matt. 26:28= Mark 14:24). The cup is spoken of as "the new covenant"
in Luke 22:20 (= 1 Cor. 11:25). Hence the Servant song looks forward to
the cross and the resurrection through which the Servant would become
the covenant and light for the peoples. They will be Yahweh's people
32

Jesus is called the One in whom God is delighted One at the
baptism and transfiguration (Matt. 3:17; 17:5; Luke 9:35), and they
reflect Isa. 42:1.
33

Young, Isaiah, 3:120.

34Simeon calls the Child Jesus "a Light of revelation to the
Gentiles" (k8viav) in Luke 2:32. He also understands the coming of
Christ as the salvation given by Yahweh for all peoples (nary row Tray
Xcieliv) in Luke 2:31.
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through the work of the Servant, the New Covenant (see Jer. 31:31-34)
and the saving Light.
The mission of the Servant is that "He will bring forth justice to
the Gentiles" (verses 1-4). The term Mt here should be understood
not as a politico-social order but as a religious order.

35

It may

36
describe "the gospel of grace consisting of salvation and damnation"
,37
or "the total redemptive order resulting from God's judgeship,' or "a
gracious revelation of Yahweh's will."38

It does not point to one of

the results of religion but the "entirety of religion."39

The task of

the Servant is described as deliverance of captives from prison in verse
7. The reference is to the spiritual freedom from their sin through the
Servant's atoning work.

40

The Servant is introduced as humble and gentle when He performs

35

Contra F. Duane Lindsey, "Isaiah's Songs of the Servant Part 1:
The Call of the Servant in Isaiah 42:1-9," BS 139 (1982): 18-21; Page H.
Kelley, Judgment and Redemption in Isaiah (Nashville: Broadman, 1968),
63; Allan A. MacRae, The Gospel of Isaiah (Chicago: Moody, 1977), 65.

36August Pieper, Isaiah II; An Exposition of Isaiah 40-66, trans.
E. E. Kowalke (Milwaukee: Northwestern Publishing House, 1979), 179-180.

37

Horace D. Hummel, The Word Becoming Flesh: An Introduction_to
the Origin,_ Purpose. and Meaning of the Old Testament (St. Louis: Concordia Publishing House, 1979), 218.

38

Theological Dictionary of the New Testament, 9 vols., eds. G.
Kittel and G. Friedrich, trans. Geoffrey W. Bromiley (Grand Rapids:
Eerdmans, 1964-74), 3:932, "KONG)," by Volkmar Herntrich (Hereafter
cited TDNT).

39Hengstenberg, Christology, 211; Delitzsch, Isaiah, 2:175; Young,
Isaiah, 3:111.

40John D. W. Watts, Isaiah 34-66, 121, incorrectly understands the
Servant's mission of verses 6-7 as Cyrus' political liberation. Cyrus
is never called Yahweh's Servant.
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His task (verse 2). He has special compassion for the weak and afflicted (verse 3). His faithfulness is reported in verse 4a "He will
not be disheartened or be discouraged until He establishes justice on
the earth." Many understand that the "suffering" of the Servant is for
the first time indicated in the Servant songs.

41

The discouraging suf-

fering would not hold the Servant back from His mission (see John
19:30). When He is successful in carrying out His redemptive mission,
the Gentiles will come to Him: "and islands will hope for His law"
(verse 4b).
The song stresses that the Servant will be unmistakenly successful
in His mission since Yahweh who has called the Servant is the Creator of
the heaven and earth (verse 5). He is the One who "never gives His
glory to another" (verse 8b): this is the solemn seal of Yahweh on the
mission of the Servant.

42

The mission of the Servant to the Gentiles is

declared as "new things" by Yahweh (verse 9).43 It is designed by
Yahweh and its completion is guaranteed by Him.
41
H. C. Leupold, Isaiah, 2:63; Claus Westermann, Isaiah 40-66, Old
Testament Library, trans. David M. G. Stalker (London: SCM, 1969), 96.
Westermann however incorrectly argues that verses 5-9 originally does
not follow verses 1-4. He takes verses 5-9 as a later expansion since
the description of the salvation of the passages is similar to that of
"Trito-Isaiah." See his discussion in p. 101.
42Pieper, Isaiah II 190.
43

Hengstenberg, Christology, 216; Leupold, Isaiah, 2:66. Pieper,
Isaiah II, 191, understands it as the destruction of Babylon. Lindsey,
"Isaiah's Songs of the Servant Part I," 27, takes it as "the conditions
associated with the millennial righteous order." Both ideas are far
from the intent of the song.
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Isaiah 49:1-13
The second Servant song begins with an invitation by the Servant
to the Gentiles: "Listen to Me, 0 islands: and hear, distant peoples"
(verse la). The self-identification of the Servant closely follows:
"Yahweh called Me before birth; from the inward parts of My mother He
mentioned My name" (verse lb).

44

The words of the Servant were ful-

filled when our Lord was named "Jesus" while He was in the womb of Mary
(Matt. 1:18-21; see also Luke 1:31-33).
It is strange that Yahweh called the Servant "Israel" in verse 3.
This has led many to understand the Servant of Isaiah 49 in the collec45
which does not fit the context. Israel is commissioned to
tive sense
restore Jacob (Israel) to Yahweh (verse 5). It is unnatural for a
nation to have itself as the object of the restoration.46 The picture
of Israel in the Song is much greater than what the nation Israel had
achieved (see Isa. 48:2).

47

Hence "Israel" of verse 3 should be under-

stood as describing an individual who will be an Israelite and the Servant of Yahweh. He is the Messiah who is "the heart of Israel," in F.
Delitzsch's words, and the source of the salvation of Israel.

48

It is

to be noted that the name "Israel" was from the very first the name
44
The phrase "the inward parts of My mother" probably implies the
Incarnation.
45
James Muile nberg, "Isaiah 40-66," in Interpreter's Bible, 5:567568.
46
47

Leupold, Isaiah, 2:175.
Von Rad, OT Theology, 2:259-260.

48Delitzsch, Isaiah, 2:258.
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given by God to an individual (Gen. 32:28). C. Westermann suggests that
the word "Israel" is a later addition which reflects the collective
interpretation of the Servant.

49

Westermann's view is rejected by F. D.

Lindsey since it is not supported by the evidence of the manuscript.50
The mission of the Servant is first directed to Israel: "To bring
Jacob back to Him [Yahweh], and Israel will be gathered to Him" (verse
5). The Gentile mission of the Servant is described in verse 6:

3pr tote-rtc trpro 121) 117 V1611M2 7p)
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C. R. North suggests that the Servant's mission to Israel involves the
political restoration of the nation.51 He locates the song in the
period of the exile, and argues that a. spiritual restoration of the
exiles cannot happen apart from the political rehabilitation of the
nation. The term Mre is used for "bringing back" in verses 5 and 6. It
does not exclusively describe the "physical return" in the context. It
more correctly depicts the "spiritual return." This is supported by the
thought of verse 6 where the Servant is commissioned to bring Israel
back and to bring Yahweh's salvation to the Gentiles. It is important
to note that the Servant is commissioned to bring Israel back not to the
land but to Yahweh Himself (verse 5).
The significance of the second Servant song lies in its clear
49

Westermann, Isaiah 40-66, 209.

50

F. Duane Lindsey, "Isaiah's Songs of the Servant Part 2: The
Commission of the Servant in Isaiah 49:1-13," BS 139 (1982): 133-134.
51

C. R. North, The Suffering Servant in Deutero-Isaiah: An Historical and Critical Study, 2nd ed. (Oxford: University, 1956), 146.
See also Lindsey, "Isaiah's Songs of the Servant Part 2," 137.

53
presentation of the universal scope of Yahweh's redemptive blessing
through His Servant, a blessing which consists of the spiritual restoration of Israel and the ine Ision of the Gentiles into Yahweh's salvation. That the Servant's work of restoring Israel is stated as a "small
thing" does not mean it is an insignificant task. The expression can be
taken as a rhetorical way of emphasizing that the Servant has also a
much greater task for the Gentiles.

52

The song reveals an important

order of salvation history related to the mission of the Messiah. It
shows that the Servant's work for Israel comes first and then His mission to the Gentiles follows (verse 6). When working at Pisidian
Antioch in Gentile land, Paul and Barnabas were opposed by the Jews
(Acts 13:45). Their reaction was striking one:
e

YµTv ilv Ccva7Katov narrov IaInefivat TON/ Xelyov to Osai.
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(Acts 13:46)

They quoted Isaiah 49:6 to justify their turning to the Gentiles (Acts
13:47). It is important to note that the apostles identified themselves
with the Servant of Yahweh of Isaiah 49:6. This indicates that the
Servant's Gentile mission should be carried out by His messengers, the
servants of the Servant. This was the original intent of Isaiah's
prophecy. It is also clearly reflected in Matthew 28:16-20 when our
Lord commissions His apostles with the Gentile mission.
The second Servant song contains the laments of the Servant over
His work:

52

MacRae, Gospel of Isaiah, 107.
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But I said, "I have labored to no purpose,
I have spent My strength in vain and for nothing;
Yet the justice [due] to Me is with Yahweh
and My reward is with My God." (verse 4)
The passage points to the fruitless effort which the Servant would see
at the commencement of His mission among the Jews.

53

The Servant how-

ever receives encouragement from Yahweh Himself. The song also adds
humiliation which the Servant would face:
This is what Yahweh says, the Redeemer of Israel, its Holy One,
To the despised One, To the One abhorred by the nation r41)]
To the Servant of rulers,
Kings will see and rise up, Princes will bow down, because of
Yahweh who is faithful, the Holy One of Israel has chosen
You. (verse 7)
The first half of the passage reports the rejection which the Servant
would experience from the greater portion of the nation (Ia) of
Israel.

54

The second half describes the exaltation which the Servant

would enjoy after suffering at the hands of the rulers. He will be
exalted because He is the chosen One of Yahweh.
Whereas the Servant speaks to the Gentiles in verses 1-6, it is
Yahweh who speaks to the Servant in verses 7-13,
to help and protect.

53

56

55

where Yahweh promises

Yahweh is deeply involved in the mission of the

Hengstenberg, Christology, 222; Young, Isaiah, 3:272.

54

MacRae, Gospel of Isaiah, 107. The Servant is written as "the
servant of rulers" in a deprecatory sense. Young, Isaiah, 3:277, remarks, "He who is the Servant of the Lord is also the slave of tyrants."

55

Watts, Isaiah 34-66, presents an incorrect analysis which is
strange: verses 1-4 are Servant Israel's word; verses 5-6 Servant
Darius' word; and verses 8-12 Yahweh's word to Darius.

56Verse 8a is quoted by Paul at 2 Cor. 6:2 where he applies
Isaiah's passage to the Gentiles in the Messianic context. See also
Gal. 4:4 on "fulness of time" of Christ.
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Servant. The Servant is not the only One who performs the salvation for
the Gentiles. The "ultimate" performer is Yahweh who will bring people
from the whole world as described in verse 12:
Behold these shall come from afar;
And see, these from the north, and from5fhe west,
And these from the land of Sinim [Mt].
The great universal gathering of the people as pictured in the passage
echoes the great eschatological gathering of people to Mount Zion as
described in Isaiah 2:2 and Isaiah 11:10-12.
Isaiah 52:13-53:12
The fourth Servant song58 begins at 52:13 and ends at 53:12. Both
the first and the last passages of the song present the exaltation of
the Servant and serve as an "inclusio." The suffering of the Servant
described in the song is bracketed with exaltation. Hence the suffering
of the Servant should be understood in the context of exaltation, and
vice versa. The last three verses of chapter 52 serve as both the
introduction and conclusion. The exaltation of the Servant is predicted
in 52:13: "Behold, My Servant will prosper (or "act wisely" in NIV), He
will be high and lifted up, and will be greatly exalted." His humilia57

The interpretation of term DIM has been much debated: Itspcsov
in LXX; "China" in BDB, Pieper, MacRae; "Sinim" or "Syene" of southern
Egypt in KJV, JB, RSV, NEB, NASB, Leupold, McKenzie; "Aswan" in NIV.
MaRae, Gospel of Isaiah, 108-109, points out that the word "east" is not
included in the passage. The passage consequently does not imply the
return from the Babylonian Exile.
58
The Christological interpretation of the song is most strongly
supported by the NT: our Lord applies 53:12 to Himself at Luke 22:37;
Matthew quotes 53:4 at 8:17; 53:7-8 found in Acts 8:26-39; 53:1 at John
12:38; 52:15 at Romans 15:2; 53:5 at 1 Pet. 2:24. All quotations are
made in Christological contexts.
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tion is described in verse 14: "His appearance was disfigured more than
any man, and His form more than the sons of men." The result of
Servant's suffering is stated in verse 15:

riv
DIM nInim
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The interpretation of the verb Tir has been debated and is important for the understanding of the song. The Septuagint renders it
Oat)0am/tat and is followed by many versions: RSV; JB; AB (McKenzie).

59

Some other versions have "to sprinkle": KJV; NASB; NIV. Linguistically
the Hiphil of Ti?) means (1) "to sprinkle" or (2) "to startle."6° The
word is used twenty four times in the Old Testament and most of them are
found in the Torah (21 out of 24 occurrences) in relation with the
ritual purification by sprinkling blood or water or oil (for example
Lev. 4:6; 5:9; 14:7; 16:14; Num. 19:21). The word is found elsewhere in
2 Kings 9:33 and Isaiah 63:3. Both of these occurrences speak about
sprinkling of the blood. Hence the word should be taken as a technical
term for ritual sprinkling. It is used in Isaiah 52:15 in this

59The rendering of the Septuagint could be an intentional avoiding
of the expiatory implication of the text. Luther notes that when the
word is translated "sprinkle" it would be "a powerful text against the
Jews." See Martin Luther, Luther's Works, American Edition, vol. 17,
Lectures on Isaiah (Chapters 40-66), trans. Herbert J. A. Bouman, ed.
Jaroslav Pelikan (St. Louis: Concordia Publishing House, 1972), 217.
60

The New Brown, Driver, and Briggs Hebrew and English Lexicon of
the Old Testament, eds. Francis Brown, S. R. Driver and Charles A.
Briggs (Boston: Houghton, Mifflin & Co., 1907; Lafayette, IN: Associated
Publishers and Authors, 1981), 633.
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sense.
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The difference between Isaiah 52:15 and other passages which

contain the term 11) is that Isaiah 52:15 does not have any direct mention of blood or water in relation with the term, while all other passages have a reference to the object.
The total context of the song supports this interpretation. The
suffering of the Servant is described in 52:14 and is detailed in
chapter 53 where the great suffering of the Servant for the sins of many
people is stressed in vivid language. His suffering brings justification for many people.

62

The two important thoughts of chapter 53, suf-

fering and justification, are introduced in 52:15. Hence any effort to
interpret ir as meaning "to startle" does not fit the thought of the
fourth song.
The Servant sprinkles His own blood and water, not the blood of an
animal as priests do (see Heb. 9:12). He sprinkles His blood for the
purification of the Gentiles, as well as for His own people as emphasized in the epistle to the Hebrews. The vicarious character of the
Servant's suffering is specially emphasized by Isaiah. He frequently
employs the first person possessive pronoun 1) and It: the Servant took
up "our" griefs, "our" sorrows, "our" transgressions, and "our" iniqui61

Edward J. Young, "The Interpretation of Iv in Isaiah 52:15,"
The Westminster ,Theological Journal 3 (1941): 125-132; Theological Wordbook of the Old Testament, 2 vols., eds. R. Laird Harris, G. L. Archer,
and B. Waltke (Chicago: Moody Press, 1980), s.v. HMV' by Leonard J.
Coppes, 2:566.
62

The apostle Peter wrote to the believers in Gentile lands
calling them God's chosen ones to be "sprinkled" with the blood of
Christ (1 Pet. 1:1-2).
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ties. Isaiah repeats words to stress the thought.

63

He also uses the

method of "contrast" to emphasize the main theme of the vicarious suffering of the Servant for people. He frequently draws a contrast between "He" and "we": "He" bore "our" sin; "He" was pierced for "our"
transgressions; "His" innocence and "our" sinfulness. It is not to be
overlooked that Isaiah adds the third person pronoun Mil to the Servant
as the subject in verses 4, 7, 11, and 12. It is designed to highlight
the Servant's word: "He Himself bore the sin of many"

(n1 lion Mn

Mtn verse .12).
To whom does the term "we" (the speaker) refer in the song? It
64
65
to "Israel and
and E. J. Young,
refers to "Israel" for F. Delitzsch
the Gentiles" for J. Ridderbos,

66

to"the Gentiles" for C. R. North,

67

or to "humanity at large" for G. A. F. Knight.68 The Song indicates the
beneficiaries of the Servant's suffering in different terms: "we" in
verse 4-6; "my people" in 7-9; "seed" in 10; "many" in 11-12. The word
"we" denotes both the messenger of 53:1 and those who have despised and
misunderstood the Servant of verses 4-5. Two things are clear from the
63

Paul R. Raabe, "The Effect of Repetition in the Suffering Servant Song," JBL 103 (1984): 77-84.
64 Delitzsch, Isaiah, 2:310.
65

Young, Isaiah, 3:340.

66Ridderbos, Isaiah, 475.
67

North, The Suffering Servant, 149.

68

George A. F. Knight, Servant Theology: A Commentary on the Book
of Isaiah 40-55, International Theological Commentary (Edinburgh:
Hansell Press; Grand Rapids: Eerdmans, 1984), 170.
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text: "we" and "many" are different from each other as well as closely
related as beneficiaries, and those who are called "we" stand for the
people who intentionally despised the Servant. Hence the conclusion is
that the word "we" portrays the Jewish people and "many" depicts people
universally consisting of Jews and Gentiles.

69

In relation to this sub-

ject, Peter's quotation of Isaiah 53:5d at 1 Peter 2:24 is significant.

70

In quoting, Peter alters the personal pronoun from "us"

(1P-te-0) to "you" racerrte) who are both Jewish and Gentile Christians
residing throughout much of Asia Minor. Thus he identifies "we" of
Isaiah 53 with the recipients of his letter. The study of the total
context of the song suggests that "many"
to the "many nations"
53:10.

71

(:n1

(34n)

of 53:11-12 is identical

rill) of 52:15 and to the "seed"

(Int)

of

Von Rad contends that the term tr'n of the fourth Servant song

72
should be understood in the inclusive sense of "all."
This song states the cause of the Servant's suffering in two ways:
He bore our griefs (53:4) and voluntarily submitted Himself to suffering

69The Servant suffered for the sin of "us" and "many." This indicates that the sinfulness of the Gentiles ("many") worked with the
Jewish rejection of the Servant. Even the sin of the prophet Isaiah is
involved in it (see his use of "we"). See Leupold, Isaiah, 2:227.

70John W. 01ley, "The Many': How is Isa. 53, 12a to be understood?," Biblica 68 (1987): 354-355; F. Duane Lindsey, "Isaiah's Songs
of the Servant Part 4: The Career of the Servant in Isaiah 52:13-53:12,"
BS 139 (1982): 313.

71Young, Isaiah, 3:359. "Many" of 52:14 probably denotes the Israelites. See Lindsey, "Isaiah's Songs of the Servant Part 4," 317.

72Von Rad, OT Theology, 2:257, n. 33. "Many" is a Hebraism for
"all" (universality).
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(53:7). Yahweh has laid His wrath for our iniquity upon the Servant
(52:6) and caused Him to suffer (53:10). The immediate cause of the
suffering is the sin of man (verse 8) and the ultimate cause Yahweh's
righteous will (verse 10).

73

The redemptive plan of Yahweh through His

suffering Servant is clearly presented in the fourth song. The Servant
makes a humble appearance (53:2). He is despised and rejected by His
own people (53:2-3); He experiences violent death and is buried (52:14;
53:5, 9, 12). He will be raised again (53:10).

74

Justification of many

through their knowledge of the Servant will follow (52:15; 53:10-11).
This justification assumes the universal spread of the knowledge of the
Servant through His messengers (see 52:7-10). The "knowledge of the
Servant" in 53:11, which produces justification for many, probably means
their knowledge of the Servant, that is, their faith in the person and
work of the Servant.75 It is saving knowledge (Rom. 1:16; Heb. 2:4).
It is the Gospel of Christ.76 It is to be emphasized that the universal
spreading of the knowledge of the Servant comes after His suffering.77

73

Delitzsch, Isaiah, 2:330; Young, Isaiah, 3:350.

74

The clause "He will prolong [His] days" probably describes His
resurrection. See Muilenberg, Interpreter's Bible, 5:629; Young,
Isaiah, 3:356; F. Duane Lindsey, "Isaiah's Songs of the Servant Part 5:
The Career of the Servant in Isaiah 52:13-53:12 (Concluded)," BS 140
(1983); 32. Pieper, Isaiah II, 431, finds three steps of the exaltation
of the Servant in 52:15: resurrection, ascension into heaven, and
sitting at the right hand of the Father.

75

Luther, Luther's Works, 17:229-230; Delitzsch, Isaiah, 2:336.

76Here the thought "justification not by works but by faith in
Christ" is implied.
77 It is striking that there is a remarkable correspondence between
the description of the Servant's suffering of Isaiah 53 and the passion
narratives of the Gospels.
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The song describes the sin of man in various terms but it never mentions
Yahweh's judgment on them. His judgment falls on the Servant, and, as a
result, through faith in Him they enjoy healing and peace (W) as provided by Yahweh. Thus the fourth Servant song stresses the abundant
grace of Yahweh.

78

Daniel 7:13-14
One of the main themes of the Book of Daniel is the presentation
of the everlasting Kingdom of God in contrast to the temporal kingdom of
the world. This is well described in the vision of the large statue of
2:31-43. This statue stands for the four kingdoms. The prophecy of the
destruction of the four kingdoms is closely followed by a prediction of
the establishment of the divine Kingdom:
And in the days of those kings the God of heaven will set up a kingdom which will never be destroyed, and that kingdom will not be left
for another people; it will crush and put an end to all these kingdoms, but it will itself endure .forever. (2:44, NASB)
The prophecy of the divine Kingdom and the four kingdoms reveals the
fact that it is God who sets up kingdoms and puts an end to them. God
controls kingdoms and history.
The prediction of the four kingdoms appears again in the night
vision of Daniel. Here the kingdoms are represented by four different
beasts (7:1-12). The vision of the four kingdoms of beasts is followed
by the description of the kingdom of the One like a Son of Man
(7:13-14). The prophecies of chapter 2 and chapter 7 on the four king-

78Muilenberg, Interpreter's Bible, 5:624, reports that the only
name mentioned in the song is Yahweh.
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doms conclude with the presentation of the coming of the divine Kingdom.
The chief difference between the visions of 7:13-14 and 2:44 is that the
ruler of the kingdom is introduced only in the former. The ruler is
described as "One like a Son of Man."
The description "One like a Son of Man" (nt '1 in Aramaic) is
never used as a title for the Messiah in the Old Testament
Judaism at the time of Jesus.

80

79

or in

It is widely agreed that our Lord has

81
taken the expression "Son of Man" from Daniel 7:13
and used it more
than eighty times as a Self-designation in relation to His earthly ministry (Matt. 12:31-32), suffering (Matt. 17:22), and second coming
(Matt. 24:30-31). This fact strongly supports the Messianic interpretation of Daniel 7:13-14. He also referred to Daniel's passage in His
reply to Caiaphas (Matt. 26:64; Mark 14:62).
What Daniel saw in the night vision is not the "Son of Man Himself" but "One like a Son of Man." The figure is not expressly identified as a man but is simply compared with a man. The significance of
the preposition 7 ("like") can be noted in three ways: (1) it serves to
indicate the distinction of the heavenly figure from the form of
79
H. H. Rowley, The Relevance of Apocalyptic: A Study of Jewish
and Christian Apocalypses from Daniel to the Revelation (London: Butterworth, 1944), 29.
80

F. F. Bruce, "The Background to the Son of Man Sayings," in
Christ the Lord, Studies in Christology Presented to Donald Guthrie, ed.
Harold H. Rowdon (Leicester: IVP, 1982), 50-70.
81
Bruce, ibid., 61-69, examines the Son of Man sayings in some
Qumran texts. He finds no evidence that Jesus or the evangelists were
influenced by them. See also Robert D. Rowe, "Is Daniel's 'Son of Man'
Messianic?" in Christ the Lord, Studies in Christology Presented to
Donald Guthrie, ed. Harold H. Rowdon (Leicester: IVP, 1982), 71-96.
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(2) it stresses the humanity of the figure even though it has
beasts;
a heavenly origin;83 and (3) it suggests that the figure is the heavenly
God incarnate.

84

The figure is coming with the clouds of heaven to the

Ancient of days. The expression "the Ancient of days" (Mil (Till?) in
Aramaic; we itaXatk 411.4spiov in LXX) occurs three times in Daniel (7:9,
13, 22). From the context this expression denotes God. The figure of
clouds is frequently used in the Old Testament in relation to God (see
Exod. 13:21-22; 1 Kings 8:10-11; Ps. 18:11-12[12-13]; 104:3; Isa. 19:1;
Nah. 1:3). That One like a Son of Man comes accompanied by clouds suggests that He is a heavenly and divine Being. The picture of the coming
of One like a Son of Man with the clouds is clearly echoed in the New
Testament in the scene of the second coming of the Son of Man on the
clouds (Matt. 24:30; 26:64; Mark 14:62; Rev. 1:7; 14:14). The expression "One like a Son of Man in the clouds" prefigures the nature of the
85
coming Messiah: He is of divine origin and comes in human form.
The heavenly figure is introduced as greatly exalted. He is led
82

Edward J. Young, The Messianic Prophecies of Daniel, Exegetica
Ouden Nieuw-Testamentische Studien, eds. W. H. Gispen, et. al. (Delft,
Holland: Uitgevery Van Keulen, 1954), 39.
83

Edward J. Young, The Prophecy of Daniel: A Commentary(Grand
Rapids: Eerdmans, 1949), 155; Joyce G. Baldwin, Daniel, Tyndale OT
Commentaries (Downers Grove, IL: IVP, 1978), 142.
84

Gleason L. Archer, "Daniel," in The Expositor's Bible Commentary, 10 vols., ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1985),
7:90-91.
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C. F. Keil, Book of Daniel, Keil & Delitzsch Commentary on the
OT, 10 vols., trans. M. G. Easton (Grand Rapids: Eerdmans, reprint
1982), 9:236; Edward J. Young, "Daniel's Vision of the Son of Man," in
The Law and the Prophets, ed. J. Skilton (Nultey, NJ: Presbyterian and
Reformed Publishing, 1974), 425-451.
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to God. He is given

(Won) authority, glory, and dominion that "all

peoples, nations and languages"86 might serve Him. This picture points
forward to our Lord when He commissions the apostles in Matthew 28:1620: "All authority has been given (Wen) to Me" (verse 18). The fulfilment of the exaltation of One like a Son of Man is found in the New
Testament when our Lord sits on the right hand of God (Eph. 1:20-22;
Phil. 2:9-10; 1 Pet. 3:22; Rev. 17:14). The dominion given to One like
a Son of Man is everlasting and His kingdom will never be destroyed
(verse 14). The everlasting kingdom of the Messiah described in 2
Samuel 7 is reflected here. The mission of One like a Son of Man is not
given in Daniel 7, but the everlasting aspect of His kingdom is greatly
stressed.
The four beasts are mentioned again in 7:17 and the perpetuity of
the divine kingdom is stated in the next verse. "But the saints of the
Most High will receive the kingdom and possess the kingdom forever for
all ages to come" (verse 18). The final judgment of the fourth kingdom
appears in verse 26. Then the eternal kingdom of God is mentioned.
Then the sovereignty, the dominion, and the greatness of all the
kingdoms under the whole heaven will be given to the people of the
saints of the Highest One; His kingdom will be an everlasting
kingdom, and all the dominions will serve and obey Him (verse 27,
NASB).
The kingdom of One like a Son of Man in verse 14 should be understood
from the context as identical with the kingdom of God in verses 18 and
27. Whereas the kingdom is given to One like a Son of Man in verse 14
it is given to the saints of the Most High in verses 18 and 27. This
86

LXX has navta Ta gOV/1 tic

yes KaTa yevn.
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has led many to see both "One like a Son of Man" and "the saints of the
Most High" as identical. Consequently, they reject the Messianic implication of Daniel 7:13-14.

87

The only difference is that the former is

a corporate figure of the latter. Louis F. Hartman argues that the
phrase "One like a Son of Man" should not be understood as a real individual but as a symbol of the saints of the Most High, since the four
beasts in Daniel 7 are not real animals but symbols of the pagan kingdoms.

88

James Barr, based on the description of an angel as "one who

looks like a man" in 8:15 (see also 9:21; 10:5, 16, 18), sees "One like
a Son of Man" as referring to an angel and "the saints" as angelic holy
beings.

89

Robert Anderson recently declined both the Messianic inter-

pretation and the angelic interpretation, and suggested that Daniel 7 is
a later product which reflects the situation and hope of Jews between
the destruction of the temple (167 B.C.) and its capture by Judas
87

Joseph Klausner, The Messianic Idea in Israel, trans. W. F.
Stinespring (New York: Macmillan, 1955), 229-230. D. S. Russell, The
Method and Message of Jewish Apocalyptic, OT Library (Philadelphia:
Westminster, 1964), 326-327, takes both as a symbol of the triumphant
people in the coming eschatological kingdom.
88Louis F. Hartman and Alexander A. DiLella, The Book of Daniel,
Anchor Bible (Garden City, NY: Doubleday, 1978), 87-102. He views the
"saints" as referring to the Jews who courageously withstood the persecution of Antiochus IV Epiphanes. See also T. W. Manson, "The Son of
Man in Daniel, Enoch and the Gospels," Bulletin of the John Rylands University Library of Manchester 32 (1950): 171-193.
89
James Barr, "Daniel," in Peake's Commentary on the Bible, 597598. See also Arthur Jeffery, "Daniel," in Initerpreter's Bible, 6:461;
Baldwin, Daniel, 144-151; Carston Colpe, "o utbc 'rob avOponoo," TDNT,
8:421. John J. Collins, Daniel with an Introduction to Apocalyptic
Literature, The Forms of the OT Literature, eds. Rolf Knierim and Gene
M. Tucker, vol 20 (Grand Rapids: Eerdmans, 1984), 82, notes that the
leader of the angelic beings is Michael.
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Maccabeus (164 B.C.).

90

He takes the figure "One like a Son of Man" as

meaning the personification of God's people. The views of L. F.
Hartman, J. Barr, and R. Anderson fail to recognize the immediate and
broad context of the text. The prophecy of the four beasts typifies
real nations in future history as clearly explained in the text (see 7:
17, 23-26; 8:20-26). Hence it is unnatural to contend that the divine
kingdom is to be given to the angelic being. The contents of Daniel
7:13-14 are in accord with some important Messianic texts and thus support the Messianic interpretation of the passage: the perpetuity of the
kingdom in Psalm 45 and Isaiah 9, and the universal scope of the kingdom
in Psalm 2; 22; 45 and Isaiah 42; 49. The Messianic interpretation of
Daniel 7:13-14 is firmly supported by our Lord. He frequently applied
the language and thoughts of Daniel 7:13-14 to Himself, for example,
"Son of Man," "clouds," and "authority."91

90Robert A. Anderson, Signs and Wonders: A Commentary on the Book
of Daniel, International Theological Commentary, (Grand Rapids:
Eerdmans, 1984), 76-87. Also W. Sibley Towner, Daniel, Interpretation
(Atlanta: John Knox, 1984), 96. For the view of "corporate personality,"
see Norman W. Porteous, Daniel: A Commentary, OT Library (London: SCM,
1965), 111. William 0. Walker, "Daniel 7:13-14," Intern 39 (1985): 176181, advocates for late authorship, and rejects Messianic interpretation. Julian Morgenstern, "The 'Son of Man' of Daniel 7, 13f.: A New
Interpretation," JBL 80 (1961): 65-77, conjectures that the two divine
figures of Dan. 7:13 are patterned closely after the composite Tyrian
solar deity.

91 It is worthy of note that the phrase "Son of Man" is found in
later Jewish writings (for example 1 Enoch 46-48, 62) as a pre-existent
heavenly being and as a Messianic figure who possesses dominion and
passes judgment. 1 Enoch 62:7 writes, "For the Son of Man was concealed
from the beginning, and the Most High One preserved him in the presence
of His power; then he revealed him to the holy and the elect ones." See
James Charlesworth, ed., The Old Testament Pseudepigrapha, 2 vols.
(Garden City, NY: Doubleday, 1983), 1:43.
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The "saints" of the Most High in Daniel 7:18, 22, 27 is closely
related to "One like a Son of Man": the kingdom given to the latter is
to be shared with the former. Notice the kingdom given to One like a
Son of Man is called "His kingdom" in 7:14, but it is not called the
kingdom of the saints. The kingdom is given to them in 7:18, 22 but it
is still called "the kingdom of the Most High" in 7:27. Hence "One like
a Son of Man" cannot be understood as identical with "the saints"

('frslp

in Aramaic) of the Most High. The "saints" of Daniel 7 probably denotes
those who have intimate relationship with God and His Messiah. They are
according to H. C. Leupold "the true people of God of all times,"92 or
in C. F. Keil's word "the congregation of the New Testament, consisting
93
of Israel and the faithful of all nations."

On the relation between

"One like a Son of Man" and "the saints of the Most High" Keil aptly
notes that the former is the King of the latter.

94

The night vision of Daniel 7 reveals God's redemptive plan in history. The great kingdoms of the world fail to follow God's will and
receive His judgment. The Kingdom of God is given to the Messiah, the
Son of Man. It is to be established through the Messiah in the whole
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H. C. Leupold, Exposition of Daniel (Grand Rapids: Baker, reprint 1969), 318.
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C. F. Keil, Book of Daniel, 239. See also Edward J. Young, The
Prophecy of Daniel, 157. Contra Gerhard F. Hasel, "The Identity of the
Saints of the Most High in Daniel 7," Biblica 56 (1976): 173-92, regards
"the saints" of the Most High as the Israelites.

94
C. F. Keil, Book of Daniel, 244. It is significant to note that
the followers of Christ will enjoy His glory in the Messianic Age (Matt.
19:28-29 and Luke 22:29-30).
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world. It is a universal Kingdom.

95

Numerous people from all nations

will be included in the kingdom of the Son of Man and they will worship
Him. His kingdom will never perish but last forever even in the face
of severe challenge from earthly kingdoms.

Micah 5:2-5a 15:1-4a]
The Messianic prophecy of Micah 5 is located in the central section of the book (that is, 4:1-5:15[4:1-5:14]), which describes the
hope for Israel and Judah. The first section of the book reveals the
judgment of Yahweh upon Israel and Judah (1:2-3:12). The last three
verses of chapter 4 speak of Yahweh's judgment against the enemies of
Zion. The initial verse of chapter 5 (4:13 in MT) relates the humiliation of Israel with a picture of the judge of Israel being smitten on
the cheek. It is a gross insult for the leaders of Israel who have
failed to obey Yahweh's word (compare 1 Kings 22:24; Job 16:10; Ps. 3:7
[3:81; Lam. 3:30). The disobedient judge of Israel is to be replaced by
a new Ruler coming from Bethlehem:

mil 4D1710 Clint 11172 TIMM 1S17-r113 ;Imo
vim ilro rivit Kr "5 van
CM) VID lova rmay. (5:1)
This passage speaks of the historical birth of the Ruler of Israel
at the town of Bethlehem Ephrathah. Some take "Ephrathah" as the name
of a district in Judah where Bethlehem is located (compare Ps. 132:6).
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Edward J. Young, The Messianic Prophecies of Daniel, 39, remarks
that none of the kingdoms of the beasts is said to be universal.
96

Bruce D. Waltke, Obadiah. Jonah and Micah, Tyndale OT Commentaries (Downers Grove, IL: IVP, 1988), 182.
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Many understand it as an older name of Bethlehem, that is, Ephrathah was
absorbed into Bethlehem.

97

That Ephrathah is an ancient name of Bethle-

hem is supported by the Old Testament (Gen. 35:16, 19; 48:7; Ruth 4:11).
Many scholars have maintained that the combined designation is employed
by Micah to distinguish Bethlehem in Judah from Bethlehem in Zebulun
(Josh. 19:15).98 This view was opposed by C. F. Keil since the words
"among the clans of Judah" provide a sufficient distinction to the Judaean Bethlehem from that of Zebulun. He argues that the double identification gives a "greater solemnity" to the description of Bethlehem in
Judah as the birth place of the Messiah.99 This is probably the intent
of Micah.
The name "Bethlehem" is stressed in terms of the structure of the
text. The vocative rim puts great weight on Bethlehem. The emphasis on
Bethlehem in relation to the birth of the Messiah shows the close connection between the Messiah and David who was born in Bethlehem (1 Sam.
17:12). Thus the coming One becomes the Davidic Messiah. He is a new
shoot coming from the stump of Jesse (Isa. 11:1). Philip J. King views
both Bethlehem and Ephrathah as identical and believes "Bethlehem" here
97

Jack Finegan, The Archeology of the New Testament (Princeton,
NJ: Princeton University, 1969), 24; S. Cohen, "Ephrathah," Interpreter's Dictionary of the Bible, 2:122.
98

E. W. Hengstenberg, Christology, 571; Rolland E. Wolfe, "The
Book of Micah," Interpreter's Bible, 6:931; Delbert R. Hillers, Micah,
Hermeneia (Philadelphia: Fortress, 1984), 64; James Limberg, HoseaMicah, Interpretation (Atlanta: John Knox, 1988), 186.
99

C. F. Keil, Minor Prophets, Keil & Delitzsch Commentary on the
OT, 10 vols., trans. James Martin (Grand Rapids: Eerdmans, reprint
1982), 10:477-478.
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to be a gloss. He asserts that the original text reads "house of
Ephrathah" (

.r1 ).100

;Trot

He claims that the witness of Matthew 2:5-6

to Bethlehem as the birth place of the Messiah to be a "midrashic interpretation." King's assumption is not supported by the textual evidence:
the Masoretic text is also supported by the Septuagint.

101

It is noteworthy that Bethlehem was recognized as the birthplace
of the Messiah by the Jews at the time of Jesus as stated in Matthew
2:1-8 (also John 7:42). It is striking that Matthew mentions only
Bethlehem.
The origin of the Messiah is implied in the clause tr7117 n3n3 TM.
It could refer to the ancient time of Jesse and David,
of Adam in the Garden of Eden.
ty,

104

term,

103

102

or to the time

It probably here refers to eterni-

and thus the pre-existence of the Messiah is described. That the

np, is frequently used in relation with God (Deut. 33:27; 45:21)

indicates the deity of the Messiah who is to come in Bethlehem.
100

105

This

Philip J. King, "Micah," Jerome Biblical Commentary, 1:287.

101 LXX has 13ne7.s8p oticoc Tor) EqvccOcc. See also BHS.
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Bruce K. Waltke, Obadiah. Jonah and Micah, 183; Rolland E.
Wolfe, "Micah," in Interpreter's Bible, 6:931; Leslie C. Allen, The
Books of Joel. Obadiah. Jonah and Micah, New International Commentary on
the OT (Grand Rapids: Eerdmans, 1976), 343, n. 29.
103
Ralph L. Smith, Micah-Malachi, Word Biblical Commentary (Waco,
TX: Word, 1984), 43-44. Similary C. F. Keil, jvlinor Prophets, 10:481.
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E. W. Hengstenberg, Christology, 573; Theo. Laetsch, Bible Commentary: The Minor Prophets (St. Louis: Concordia Publishing House,
1956), 272.
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Thomas E. McComiskey, "Micah," in The Expositor's Bible Commentary, ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1985), 7:427.
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distinguishes the Messiah from all other descendants of David.
The consequence of the Messiah's coming to Israel is stated in
verse 3[2):
Therefore, He will give them up until the time
When she who is in labor has borne [min a child.
Then the remainder of His brethren will return to the sons of
Israel. (NASB)
The first line indicates the oppression of Israel which is implied in
5:1[4:13]. The historical oppression denotes the spiritual oppression
which continues until the time of the birth of the child. James L.
Mays, based on 4:9-10 where oppression is expressed as labor, understands the word irt7 not as meaning an actual birth but as an end of
oppression.

106

His view cannot be held since the context speaks of the

real birth of a ruler. Micah 5:2-5a[1-4a] conveys an intensively personal tone. Micah's prophecy surely echoes the birth prediction of the
Immanuel Child in Isaiah 7:14 as is reflected in Matthew 2.
The first result of the Child's coming would be the return of His
brethren, the Israelites (compare Ps. 22:22). The "return"

(nod) here

does not indicate the return from the exile but the return to Yahweh.

107

The word itr ("remainder" or "rest") probably means the minority of
Israelites who would make a positive response to Yahweh through the
Child's mission. They will join the sons of Israel who are the true
106
James L. Mays, Micah, Old Testament Library (Philadelphia:
Westminster, 1976), 116.
107

Contra Charles L. Feinberg, The Minor Prophets (Chicago: Moody,
1976), 174; Rolland E. Wolfe, "Micah," Interpreter's Bible 6:932.
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Israel.

108

The second result of the Child's coming is stated in verse

4b[3b]. "And they will live securely, for then his greatness will reach
to the end of the earth" (NIV). The passage implies that the benefits
which the mission of the coming Ruler will bring will not be limited to
Bethlehem or Judah but go far beyond it. It will extend to the whole
world. This picture reflects the great gathering of the Gentiles to the
eschatological Mount Zion as already described in Micah 4:1-4 and Isaiah
2:2-4. The salvation-historical scheme of Yahweh is clearly delineated in Micah 5:2-5a[1-4a]:

109

(1) the humiliating judgment of Yahweh

falls upon the disobedient ruler of Israel; (2) the true Ruler of Israel
will be born in Bethlehem; (3) the Jews will return to Yahweh through
the work of the Ruler; and (4) the Gentiles will come from the end of
the earth and become a part of the sons of Israel (Isa. 2:2-4).
The work of the coming Ruler of Bethlehem is detailed in verse 4a
[3a]: "And He will stand and shepherd with the strength of Yahweh, with
the majesty of the name of Yahweh His God." The intimate relationship
between the Ruler and Yahweh is expressed with the word '17 ("for Me") in
verse 2[1]. The Ruler is the unique agent of Yahweh: Yahweh works in
Him. The current passage stresses that the coming Ruler of Bethlehem is
108

The passage (verse 3[2]) delineates the spiritual return of
Jews, not the return of the Gentiles. Bruce K. Waltke, Obadiah._ Jonah
and Micah, 184, takes "the sons of Israel" meaning "the nation." See
also Keil, Minor Prophets, 485.
109

Delbert R. Hillers, Micah, 65, contends that the universal hope
of Micah 5 is a reworking which reflects the hope of the exilic situation. Hillers and many critics present no convincing evidence to decline the Messianic hope which is spoken by the prophets of the eighth
century B.C. (for example Isaiah).
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a good Shepherd who takes good care of His people (compare Ps. 23; John
10:7-16; Heb. 13:20; 1 Pet. 5:4). "In Him are combined the majestic
,110
power of Deity and the tender love of the Shepherd.'
The person and
the work of the coming Ruler are summarized in verse 5a[4a]:

;pm

tV3r. He not only provides His flocks with peace but He Himself is the
source of peace (compare Isa. 9:6[5]; Eph. 2:14).

111

The "peace" which

the Ruler provides does not mean socio-political peace but theological
peace which brings men to Yahweh and men to men in the Messiah.
Zechariah 9:9-10
The Messianic prophecies are richly stated in the book of Zechariah. The lowly coming of the Messiah is spoken of in 6:12 (the term
"branch"). His rejection and betrayal for thirty pieces of silver is
found in 11:12-13. His suffering emerges in 13:7. His kingship and
priesthood are mentioned in 6:13. His universal reign is spelled out in
9:9-10, which makes a striking contrast with Yahweh's word of judgment
upon the Gentile enemies of Israel (9:1-7). Yahweh's protection of the
temple and the city of Jerusalem is stated in 9:8.
The coming of the Messiah, the new King, will be an occasion of
great joy for the people of Jerusalem:
0170111 rIl nriin
"7'1
run
1101)1 ries 17
rorti-13 VD- 171.71 "Ittr1-171) 37`11 'iv (verse 9)
110
Theo. Laetsch, Minor Prophets, 273.
111

Ralph L. Smith, Micah-Malachi, 45, interpretes n? as referring
to the "coming period of peace after Assyria is conquered." -His view is
far from the context.
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This passage is quoted by Matthew and John who apply it to our Lord when
He triumphantly enters Jerusalem (Matt. 21:5; John 12:15). Thus this
passage carries the Messianic implication. It shows the character of
the Messiah King

112

in a simple clause:

tation of the passive participle

Imo]

lin

110111

pm.

The interpre-

has been much debated.113 The

word from the immediate context does not describe the work of the
Messianic King but His person. His work is stated in the next verse.
The active rendering of the word by the Septuagint, RSV, and NIV does
not fit the context. The passive rendering better fits the total context of the Scripture: He himself is "saved" by Yahweh to be proclaimed
114
as savior. Yahweh's salvation is magnificently manifested on Easter
morning. The term

pm

here depicts the Messiah's right relationship

with Yahweh and with His people (compare Ps. 45:7[8]; Isa. 11:4-5;
53:11).

115

The Messiah is called "a righteous Branch" (r2

rg32)

in

Jeremiah 23:5 who will "do justice and righteousness in the earth." His

112

The term "Your King" (7)170) probably shows the royal background
of the Messiah: He is a Davidic descendant.
113 8 Licatoq Kai, crigow ain6c: LXX
"he is just and having salvation": KJV; NIV
"triumphant and victorious is he": RSV; JB
"his cause won, his victory gained": NEB
"he is just and protected of God": Hengstenberg
"just and endowed with salvation is He": Keil; NASB
"He is just and saved": Leupold
"Righteous and One delivered is He": Laetsch; Smith

114Contra Merrill F. Unger, Commentary on Zechariah (Grand Rapids:
Zondervan, 1963), 162, takes the passage as referring to the mission of
the Messiah and understands the word vcro in the reflexive sense,
"showing Himself a Savior."

115Von Rad, OT Theology, 1:322; Ralph L. Smith, Micah-Malachi,
256.
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deep humility is expressed by His riding on a colt.

116

Whereas a horse

gives rise to thoughts of war and victory as shown in verse 10, a colt
raises the image of peace and lowliness.
The mission of the humble Messiah is introduced in verse 10:

nortm rittp cirri n cborro Dv cm= n`1-1111Dill
ritt-10M-111 171.0 131-111 C.N2 MI Dir7 DM 1211
Whereas the subject of the second half of the passage is expressed in
the third person pronoun, that of the first half is in the first person:
the former represents the Messiah and the latter Yahweh. The mission of
the Messiah is stated in the second half: He speaks peace to the Gentiles. The theme of peace is also pictured in the first half. He will
destroy the war-chariots and war-horses. He will remove the conflict
between Ephraim and Jerusalem. The peace-making work of Yahweh of the
first half echoes His peace-making among the nations of Isaiah 2:4. The
universal motif of Isaiah 2:4 and the Messiah's work for the nations in
the second half of the Zechariah passage suggest that Yahweh's work in
the first half of Zechariah 9:10 need not be understood as His work for
Jews alone as implied by "Ephraim" and "Jerusalem." Yahweh's disarmament of Ephraim and Jerusalem probably portrays the old and deep enmity
existing among the people of the world. This interpretation goes well
with the universal peace-making mission of the Messiah of the text.
Hence it is proper to conclude that Yahweh is deeply involved in the
mission of the Messiah. There is an intimate and inseparable relationship between Yahweh and the Messiah when the Messiah carries out the
116

The motif of "colt" is also found in the Shiloh prophecy in
Gen. 49:10-11.
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peace-making work in the world. H. C. Leupold puts the relationship as
"the practical identity" between Yahweh and the Messiah. 117
The dimension of the peace-making mission of the Messiah is deep
and wide. It penetrates into the conflict of people as pictured by the
war between Ephraim and Jerusalem. It extends to the very end of the
world as expressed by the phrases "from sea to sea" and "from the river
to the ends of the earth." The universal mission of the Messiah will
begin after He enters Jerusalem riding on a colt. He will be the Prince
of peace (compare Isa. 9:6[5]) after He suffers in Jerusalem and rises
from the dead.
117
H. C. Leupold, Exposition of Zechariah (Grand Rapids: Baker,
1971), 176. See also Joyce G. Baldwin, Haggai, Zechariah, Malachi,
Tyndale OT Commentaries (Downers Grove, IL: IVP, 1972) 166. The Septuagint changes the personal pronoun of the passage from first to third
person, that is from "I" to "He." This is followed by JB and NEB. BHS
supports it. Kenneth L. Barker, "Zechariah," in The Expositor's Bible
Commentary, 12 vols., ed. Frank E. Gaebelein (Grand Rapids: Zondervan,
1976-1985), 7:664, notes that the shift in person is commonly found in
the prophetic literature (see Zech-12:10).
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Conclusion

The scheme of redemptive history as described in the Old Testament
clearly reveals that the Gentiles are included as recipients of the
redemptive blessing of Yahweh through the Messiah. Yahweh's redemptive
concern for the Gentiles is manifested before the formation of the
nation Israel. It is first declared by God not in the land of Canaan,
but in Haran, the Gentile land in the eyes of the future Israelite. It
was spoken by God to Abram before he was circumcised. This great
antiquity opposes those who interpret the universal scope of redemptive
history of the Old Testament as a reflection formulated in later
Judaism.

118

The universal character of redemptive history expressed in

the time of the patriarchs never changed up to the period of the Exile.
All of the Messianic texts which carry the Gentile motif show that
salvation history should be understood as Yahweh-centered history. It
is designed, initiated, and declared by Him. God installs the Messiah
as His Agent for the redemptive work. The universal mission is assigned
to the Messiah by Yahweh. It is to be completed by the Messiah with the
help of Yahweh, the Almighty God. The Messiah is also empowered by the
Spirit of Yahweh to carry out His mission. The Old Testament also
stresses the intimate and inseparable relationship between the Messiah
and Yahweh. He is introduced as "Yahweh's Son," "Yahweh's Servant," and

"Yahweh's King." He is even called "God."
It is important that no mention is made of the need for merit on
118

See Herbert G. May, "Theological Universalism in the Old Testament," JBL 16 (1948): 100-107.
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the part of the Gentiles in order to be the recipients of God's redemptive blessing. They simply stand as "passive receivers." This passivity signifies the fact that God's redemptive blessing should be understood as pure grace. Any geographical or ethnic preference in the universal scheme of God's salvation is not expressed in the Old Testament.
The nations from the four corners of the earth are equally called into
His blessing.
The sequence of events in redemptive history is stressed. The
Messiah comes initially to His "brethren," the Israelites. He is to be
born in Bethlehem, the town of David and Jesse. He is the Seed of
Abraham and Judah. He begins His mission in Galilee, "the land of the
Gentiles." He enters Jerusalem mounted on a donkey and suffers death
from His people. The universal mission of the Messiah commences by His
messengers after His death and resurrection.

PART TWO
JESUS AND THE GENTILES

CHAPTER IV
JESUS' USE OF gOvoc, sOvucoc, AND gOVn IN THE NON-MISSIONARY TEXTS

Jesus uses the term gOvoc and its variants eight times in the nonmissionary context. A careful investigation of His use of the terms
clearly reveals how the Gentiles are viewed by Him.

Matthew 5:43-47
The six antitheses of Jesus (5:21-48) deal mainly with the interpersonal relationships of His followers. The sixth antithesis can be
understood as the climax among them. The saying Ctyanhasi4 Toy ickna Cov
aou of verse 43 comes from Leviticus 19:18. The legal opposite,
expressed by µtare tc cbv 49pov aou, does not come from Old Testament
but belongs to Jewish tradition. ' The words of Jesus against the Jewish
tradition toward the enemy immediately follow:
Lyia2 Se lava t)itv,
ityanate Tobc kx6pok 6µ6v
scat npoaeGxsaOs Unep Titiv atocOvuov bpac (verse 44).
The enemy has been reckoned as the object of dislike for the Jews.
The word "enemy" here primarily refers to an individual level of enmity.
1

The Manual of Discipline of Qumran contains the words of hatred
of the "sons of darkness." They were considered as the enemy of the
community: "to love all the children of light, each according to his
stake in the formal community of God; and to hate all the children of
darkness, each according to the measure of his guilt, which God will
ultimately requite" (i, 1-15). Quoted from The Dead Sea Scripture,
trans. and notes by Theodor H. Gaster, Anchor Books, 3rd. ed. (Garden
City, NY: Doubleday, 1976), 44.
2,
€70 is emphatic and stresses the solemnity of the words of Jesus.
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The most important feature of Jesus' words is that He sets up one's
enemy as the object of his love and prayer. The distinction between
brother and enemy disappears in Jesus' teaching. Everyone can be the
object of love and prayer for the followers of Jesus. The selective
love of Jewish tradition changes to the universal love of Jesus. The
motif of universality is stressed in the following verses.
•

The practice of universal love by Jesus' followers will be the

sign that they are utot tou natpbc 'rob Ev oivavoic (verse 45a). Jesus
does not hesitate to call the attention of the listeners to God's
universal care of men as revealed in nature:

6n Toy 'eriX1,0V ainoi) livaTeAlet 6nt noviipobc Kat ilya0obc
Kat ficogxet srtt StKaiouq Kat IOCKoug (verse 45b).
Jesus emphasizes the fact that there is no distinction between the
righteous and the unrighteous in becoming the object of the heavenly
Father's universal care.

3

All men and women are graciously included in

the Father's concern. Jesus asks His listeners to take the universal
care of the heavenly Father as the basis on which their love of the
enemy should be exercised.
The theme of love for the enemy reappears in the rhetorical questions:
Rcv yap CcyanhonTs tout ayan6vTaq Wag, Ttva ptcOov hsTs;
oilct Kat ot Taiovat TO akb noLobotv; (verse 46)
Kat eaty Cconacnoes 'sous (18skpok bprov
Ti neptoobv notch';
obxt Kat ot E6vtKot TO dna notobotv; (verse 47).

3

For Jesus' stress on God as "Father," see Robert L. Mowery, "The
Activity of God in the Gospel of Matthew," in Society of Biblical
Literature 1989 Seminar Papers, ed. David J. Lull (Atlanta: Scholars,
1989): 400-411.
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Jesus compares the practice of love by His listeners to that of the taxcollectors and Gentiles. In Luke's account (Luke 6:32-33), 01 aµap'r&,o (
is used for both 01 i€? vat and of kevixot.

R. Bultmann argues that

Luke's account is more likely to be original since it has an abridged
form.

4

5
Many propose that Matthew changed Luke's ixttawcao C to TeXitivat

and E9vtxoC. They assume that Matthew's account reflects the Jewish
strain, or that Matthew intends to eliminate the ambiguity of the word
CtpapuaXoi.
The Synoptic Gospels show us the juxtaposition of the groups of
the despised. It can be drawn as follows:
twice
„
three times
"Gentiles"
Tax-Collectors',
"Harlots"
Matt. 5:46-47;
Matt. 21:31,32; Luke 10:10
18:17
nine
Matt. 9:10,11; 11:19
times
Mark 2:15,16; Luke 5:30; 7:34; 15:1
"Sinners"
It is striking that the tax-collectors are described as the central
figure among the four groups. "Gentiles" are not combined with
"sinners," and "harlots" are not coupled with "sinners." "Gentiles" are
not juxtaposed with "harlots." It is not however correct to make a

4

Rudolf Bultmann, The History of the Synoptic Tradition, trans. J.
Marsh (Oxford: Blackwells, 1963), 79.

5

Matthew Black, An Aramaic Approach to the Gospels and Acts, 3rd.
ed. (Oxford: Clarendon, 1967), 176-177; H. Benedict Green, The Gospel
Accordipg to Matthew, New Clarendon Bible (Oxford: University, 1975),
87; I. Howard Marshall, The Gospel of Luke, New International Greek
Testament Commentary (Grand Rapids: Eerdmans, 1978), 262-263; Robert H.
Gundry, Matthew A Commentary on His Literary and Theological Art (Grand
Rapids: Eerdmans, 1982), 99. Some Byzantine texts have TsIrovat for
sevixot. See Bruce M. Metzger. A Textual Commentary on the Greek New
Testament (London and New York: United Bible Societies, 1971), 14.
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clear distinction between Gentiles and sinners since they are related
with each other via their connection with tax-collectors. "Gentiles"
are classified as chronic "sinners" by Jews because they do not have the
Torah. They do not belong to the people of the Torah.

6

They are liter-

ally "lawless." of ZugtonAo , according to J. Jeremias, most likely
describe two groups in a wide sense: Jews who fail to keep the Torah, or
Gentiles.

7

He also notes that those who are engaged in despised trades

are recognized as "sinners."8
The term TeXiovat here describes "Jewish tax farmers and their
agents who, having purchased the toll collecting concessions, collected
indirect taxes for the Romans. 9

The word fttici6c occurs only in

6

James D. G. Dunn, "Pharisees, Sinners, and Jews," in The_Social
World of Formative Christianity and_Judaism. Essays in tribute to
Howard Clark Kee, ed. Jacob Neusner, et al. (Philadelphia: Fortress,
1988), 276. See also Hermann L. Strack and Paul Billerbeck, Das
Evangeliumnach Matthaeust Kommentar zum_NeuenTe_stament aus,Talmud und
Midrash, 6 vols. (Muenchen: C. H. Becksche, 1965), 3:36, 126-128.
"Sinner" is used as a synonym of "Gentile" in Ps. 9:17[18]. See also
Psalm of Solomon 1:1; 2:1-2; 1 Macc. 1:34; 2:44.

7Joachim Jeremias, "Zoellner und Suender," Zeitschrift fuer
neutestamentliche Wissenschaft (ZNW) 30 (1931): 293-300. See Henry B.
Swete, Commentary on Mark (Grand Rapids: Kregel, 1977), 41; Joseph A.
Fitzmyer, The_Gospel according to Luke (I-IX), Anchor Bible (Garden
City, NY: Doubleday, 1981), 591.

8

Joachim Jermias, New Testament Theology: The Proclamation of
Jesus, trans. John Bowden (New York: Scribners, 1971), 109. For
despised trades see his Jerusalem in the Time of Jesus, trans. F. H. and
C. H. Cave (Philadelphia: Fortress, 1969), 303-312. A few examples of
despised trades are donkey-driver, herdsman, physician, tanner and taxcollector.

9W. D. Davies and Dale C. Allison, The Gospel according to Saint
Matthew, vol. 1, International Critical Commentary, eds. J. A. Emerton,
et al. (Edinburgh: T & T Clark, 1988), 558. See also John R. Donahue,
"Tax Collectors and Sinners: An Attempt at Identification," Catholic
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Matthew's Gospel (5:47; 6:7; 18:17) in the New Testament. It never
occurs in the Septuagint. A different form is found in two places in
the New Testament: sOvtKaiS at Galatians 2:14 and eOvtKc,iv at 3 John 7.
There is no reason to take 6EIVLICOt of Matthew 5:47 as describing some
Jews who do not observe the Jewish religious principles. The word
describes the non-Jews,

10

that is, the Gentiles.

11

Matthew's choice of

TeXcTwat. and sOvtKot reveals his interest in those groups. Luke's
account cannot necessarily be understood as original since TsX6vat and
Ovutot are classified as &papToko C as we have seen above.
The term '01/LICCIC carries a derogatory sense in Jewish thought.
Does Jesus use the word in the same sense in Matthew 5:47? The majority
of scholars simply follow the contemporary Jewish view on the Gentiles
and understand Jesus' use of eOvtKot in the "derogatory" or "pejorative"
sense.

12

This view does not do justice to the context. It also mis-

Biblical Quarterly (CBQ) 33 (1971): 39-61; Otto Michel, "Tekevric," TDNT,
8:88-105. F. Herrenbrueck, "Wer waren die 'Zoeliner'?" ZNW 72 (1981):
178-194. Contra W. F. Abright and C. S. Mann, Matthew, Anchor Bible
(Garden City, NY: Doubleday, 1971), 71, argues that "tax-collector" is
"a class of men normally despised, of whatever occupation."
10

Contra Samuel T. Lachs, "Studies in the Semitic Background to
the Gospel of Matthew," Jewish Quarterly Review (JQR) 67 (1977): 204.
Lachs argues that OviActiq refers to the am ha-arez, not non-Jews. See
Samuel T. Lachs, A Rabbinic Commentary on the New Testament: The Gospels
of Matthew. Mark. and Luke (Hoboken, NJ: Ktav, 1987), 110.

11A. Schlatter, Der Evangelist Matthaeus, 6th ed. (Stuttgart:
Calwer, 1963), 196.
12

C. H. Dodd, "Matthew and Paul," Expository Times (ExpT) 58
(1946/47): 295; T. W. Manson, The Savings at Jesus (London: SCM, 1949),
210; W. D. Davies, The Setting of the Sermon on the Mount (Cambridge:
University, 1963), 233; George D. Kilpatrick, The Origins of the—Gospel
according to St. Matthew (Oxford: Clarendon, 1946), 117; A. W. Argyle,
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understands Jesus' intent.
The present section can be analyzed as follows:

verse
verse
verse
verse

43
44
45
46

verse 47
verse 48

13

Content
Tradition on love
Love and prayer for enemy
Universality of God's care
Brotherly love
by tax-collectors
Brotherly love
by Gentiles
Model of God's perfectness

Statement
Neutral Statement
Positive statement
Positive statement
Question for
affirmative response
Questions for
affirmative response
Positive statement

No negative statement is found. Jesus gives His listeners a positive

The Gospel according to St. Matthew, Cambridge Bible Commentary (Cambridge: University, 1963), 141; H. Benedict Green, The Gospel according
to Matthew, New Clarendon Bible (Oxford: University, 1975), 87; Krister
Stendahl, "Matthew," in Peake's Commentary on the Bible, 777; Schuyler
Brown, "The Two-Fold Representation of the Mission in Matthew's Gospel,"
Studia Theologica 31 (1977): 25; John P. Meier, "Nations or Gentiles in
Matthew 28:19?," CBQ 39 (1977): 94-95; David Hill, The Gospel of Matthew, New Century BiblevCommentary (Grand Rapids: Eerdmans; London:
Marshall, Morgan & Scott, 1972), 276; K. Tagawa, "People and Community
in the Gospel of Matthew," New Testament Studies (NTS) 16 (1970/71):
153; Wm. 0. Walker, "Jesus and Tax Collectors," JBL 97 (1978): 236-237;
R. T. France, The Gospel according to Matthew, Tyndale New Testament
Commentaries (Leicester, England: IVP; Grand Rapids: Eerdmans, 1985),
129; Jan Lambrecht, The Sermon on the Mount: Proclamation & Exhortation,
Good News Studies (Wilmington, DE: Michael Glazier, 1985), 219; William
R. Farmer, "Jesus and the Gospels: A Form-Critical and Theological
Essay," Perkins Journal of Theology 28 (1975): 55; The Sermon on the
Mount: A Form-Critical and Redactional Analysis of Matt. 5:1-7:29," in
Society. of Biblical Literature 1986 Seminar Paper, ed. Kent H. Richards
(Chico, CA: Scholars, 1986), 58; Graham N. Stanton, "The Origin and
Purpose of Matthew's Sermon on the Mount," in Tradition and Interpretation in the New Testament, Essays in Honor of E. Earle Ellis for his
60th Birthday, eds. G. F. Hawthorn and 0. Betz (Grand Rapids: Eerdmans;
Tuebingen: Mohr, 1987), 189; Sean Freyne, Galilee. Jesus and the
Gospels: Literary Approaches and Historical Investigations (Philadelphia Fortress, 1988), 75.
13

John P. Meier, Law and History in Matthew's Gospel: A Redactional Study of Mt. 5:17-48, Analecta, Bib lica 71 (Rome: Biblical Institute, 1976), 130-131, takes the verse as the conclusion of vv. 3-47.
It would be better to take the verse as the conclusion of vv. 43-47
since the perfectness of God corresponds to His universal concern, and
no divine model is mentioned in vv. 21-42.
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instruction. If we interpret verses 46 and 47 as negative judgments on
tax-collectors and Gentiles, it is contrary to the context. These two
groups of people are not mentioned as the object of Jesus' negative
criticism. Jesus, on the contrary, passes a criticism on the listeners.
He does not speak of the despised status of the tax-collectors or the
Gentiles. He stresses that even (Ka L) the tax-collectors and the Gentiles are practicing brotherly love, and points out that as long as the
listeners stay on the level of brotherly love, they are the same as the
tax-collectors and the Gentiles.

14

This must have been a shock to

listeners who were probably mostly Jews. Jan Lambrecht

15

rejects the

authenticity of verses 46 and 47 for several reasons: (1) they are rhetorical questions which differ from the rest, (2) the content of verses
46 and 47 interrupts the unity, and (3) the derogatory reference does
not concur with the command of love just given. He fails to recognize
the true intent of Jesus. Such shocking statements are needed for Jesus
to direct His listeners toward the practice of love for the enemy.
Jesus teaches His listeners that they must go beyond the level of
brotherly love which is commonly exercised by the tax-collectors and the
Gentiles. He puts the universality of God's grace as an example which
14
Contra Joachim Jeremias, "The Gentile World in the Thought of
Jesus," in Studiorum Novi Testamenti Societas, Bulletin III (1953)
(Cambridge: University, reprint 1962), 22, who notes that Jesus
"accented sharply the line of separation between God's chosen people and
the heathen."
15
Jan Lambrecht, The Sermon on the Mount, 219. See also Lloyd
Gaston, "The Messiah of Israel as Teacher of the Gentiles," Interp 29
(1975): 34; Robert A. Guelich, "The Antitheses of Matthew v. 21-48:
Traditional and/or Redactional," NTS 22 (1976/77): 444-457.
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His followers must consider in their practice of love. The motif of
universality is the main idea of 5:43-48.

16

Jesus' mention of EOVtKOL

should be understood as a shocking reference which does not connote a
negative sense for Jesus. On the contrary, it conveys Jesus' positive
affirmation of the brotherly love of the Gentiles. He is trying to pull
down the wall which exists between the Jews and the Gentiles. Jesus
asks His listeners to view the Gentiles not as the object of hatred but
as the object of their love and mission, since the heavenly Father
already embraced the evil and the good in His universal care.

17

Matthew 6:7-8
It is repeatedly stressed by Jesus that one's right religious life
comes from his right understanding of God. The wrong concept of God
produces a hypocritical practice which is easily found in the Jewish
society of Jesus' time. Two examples of wrong practice are described in
6:1-8. One of them is a hypocritical practice of giving alms, and the
other is hypocritical prayer. These two are exercised with a wrong
motive which focuses mainly on the horizontal aspect of religion.
16
Martin Hengel, Acts and the History of Earliest Christianity,
trans. John Bowden (Philadelphia: Fortress, 1980), 94, says incorrectly
that the antithesis presents "the tension between Moses and his Torah on
the one hand and the authority of the Messiah Jesus on the other." Jesus
does not oppose the Torah. He reinterprets it in its true sense with
the motif of universal love.
17
Geza Vermes, Jesus and the World of Judaism (Philadelphia: Fortress, 1984), 55, notes, "It is possible, incidently, to argue that an
element of universalism is not absent from the inner logic of Jesus'
teaching." Vermes' statement is too weak. "An element of universalism"
is not only the inner logic but also the expressed idea of Jesus'
teaching. The motif of universality of 5:43-48 looks forward to the
universal mission of 28:16-20.
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Jesus, against this, stresses the vertical aspect. He emphasizes
secrecy in giving alms (verses 2-4) and intimate privacy with God when
praying (verses 5-6). Jesus goes on to give the listeners an instruction on the content of prayer (verse 7-8)

18

with a model of prayer

(verses 9-13).
The hypocrites are singled out when Jesus teaches the right motive
in the practice of giving alms and prayer (verses 2 and 5). It is the
Gentiles who receive the attention when Jesus gives instruction on the
content of prayer:
7r.poceux6itevot oe
SoKaatv yCip

13avrcaoyhorrce tiansp o i e0v LK° C.,
v wti noXyloyEci avtiwv stacwoucOhaorrat. (verse 7)

The prayer of the Gentiles is characterized by the verb PartaXoyew. The
word is absent in the Septuagint and occurs only here in the New Testament.

19

No agreement has been made on the origin and the exact meaning

of the word.

20

The context, however, gives us an important clue. The

word noIuXoy Ca makes a practical parallel with flarraXoyflorrre. Hence it
is most likely that the former explains the latter.

21

Jesus gives a

18
Robert A. Guelich, The Sermon on the Mount: A Foundation for
Understanding (Waco, TX: Word Books, 1982), 282.
19

It occurs in the Bezan text of Luke 11:2, where it appears as
6avroXoysiTe.
20

See Gerhard Delling, "fiattaXoy 6 , " TDNT, 1:597; Davies and Allison, Matthew, 587-588. See also the translations: "plappern" Luther;
"vain repetition" KJV, Robertson; "constant repetition" Albright & Mann;
"say the same thing over and over" Scott & Liddell; "speak without
thinking" BAG; "heap up empty phrases" RSV; "keep on babbling" JB, NEB,
NIV; "say meaningless words" Beck, TEV; "use meaningless repetition"
NASB.
21

See James H. Moulton and George Milligan, The Vocabulary of the
Greek Testament (Grand Rapids: Eerdmans, reprint 1982), 107; Walter
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warning to His followers about the tendency toward wordiness in prayer,
without a right understanding of God who knows their need (verse 8).
The effectiveness of prayer depends on one's proper conception of God's
nature. This is the main idea of 6:7-8. The answer to prayer is not
obtained by man's effort as seen in the Gentiles with their many words
or vain repetition. The true answer is graciously given by God. Jesus
however does not totally ignore the necessity of repetition in prayer.
The intensity or urgency may lead us to repetition as clearly shown in
Jesus' prayer in the Garden of Gethsemane (Matt. 26:36-46= Mark 14:3242= Luke 22:40-46).22 But Jesus here stresses the quality, not the
quantity.

23

Sjef van Tilborg

24

examines the uses and implication of the

concept 6notcpcTfic in Matthew's Gospel with the assumption that "the
separation between Judaism and Christianity is definitive"25 when Matthew writes his Gospel account. His examination concludes:
From each sentence it appears that he did not intend to write
history. He has called the leaders of the Jewish people

Bauer, A Greek-English Lexicon_ of the New Testament and Otker Earls
Christian Literature, trans. and adapted by William F. Arndt and F.
Wilbur Gingrich (Chicago: University of Chicago, 1957), 137; Francis W.
Beare, The Gospel according to Matthew (New York: Harper & Row, 1981),
169.

22

See also Jesus' teaching on the persistent prayer in Luke

18:1-8.

23
Alan H. McNeile, The Gospel according to St. Matthew (Grand
Rapids: Baker, reprint 1980), 76.
24 Sjef van Tilborg, The Jewish Leaders in Matthew (Leiden: E. J.
Brill, 1972), 8-26.
25Ibid., 26.
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intoxpvra ti: historically speaking this is 4e most unjustified
charge that could be made against them.
The Jewish leader, according to van Tilborg, is seen in the eyes of the
community of Matthew as the antithesis of the disciple of Jesus. Van
Tilborg reads the intokpurfIc saying as the "anti-pharisaism of Matthew"
which serves his own ethics.

27

Van Tilborg's historical skepticism can-

not be historically supported. The word incoxpruk is significant in
Matthew's Gospel

28

and is almost always ascribed to the scribes and the

Pharisees, particularly in chapter 23. In Mark 12:38-40, Jesus points
out that some of the scribes make lengthy prayers for a show. The
ostentatious prayer of a Pharisee in the parable of Luke 18:9-14
evidently reflects a real story.

29

J. Jeremias notes on 6:1-8:

These verses are no longer directed against doctrinal tradition,
but against men who in everyday life made a great show of warts of
supererogation (almsgiving, prayer, fasting, cf. Luke 18:12).
26Ibid., 25.
27Ibid., 26.
28

The word occurs 15 times in Matt., once in Mark, 4 times in
Luke, and none in John.
29

Norman Perrin, Rediscovering the Teaching of Jesus (New York:
Harper & Row, 1967), 122, notes that the parable "reflects exactly the
religious situation, customs and prayers of Palestine at the time of the
second Temple."
30

Joachim Jeremias, Jerusalem in the Time of_ Jesus, 254. See also
D. Flusser, "Paganism in Palestine," in The Jewish People in the First
Century, Compendia Rerum Iudaicarum and Novum Testamentum, eds. S.
Safrai and M. Stern, 2 vols. (Philadelphia: Fortress, 1974-1976), 2:
1095. Hans D. Betz, Essays on the Sermon on the Mount, trans. L.
Welborn (Philadelphia: Fortress, 1985), 66-67, argues that Matt. 6:1-18
(with the possible exception of the Lord's Prayer) cannot be attributed
to Jesus since "this passage is not attested elsewhere in the synoptic
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Matthew Black questions the authenticity of ot ONT owl in 6:7 from
a different direction.

31

He pays special attention to the Bezan text of

Luke 11:2 where ot Xotno C appears instead of ot 6OVLICOt. He translates
of Xotno i into Aramaic, and obtains sharka de'enasha. He proceeds to
translate 6:1-7 into Aramaic, and finds a word play (for example, sakhar
in v. 1; shaggarin in v. 2 and v. 5; sakkart in v. 6; sharka in v. 7).
Black believes that Jesus does not make a distinction between His disciples and the Gentiles but between the disciples and "the rest of men,"
that is, the outside world as shown in Mark 4:11. Black concludes that
Luke's rendering in D is literal and Matthew's 6evucoC is evidently
Jewish interpretation. He also maintains: "There is scarcely need for
Jews to be exhorted not to pray as Gentiles; for the Semitic mind the
idea is incongruous."32 Black's suggestion is negated by the strong
textual support of eOvtKoC (for example, P

45

, l't , A, and C).

33

He also

fails to provide convincing evidence that Jesus' exhortation of Matthew
6:7-8 does not fit the Semitic mind. It is worthy of note that Sirach
shows an instruction similar to Matthew 6:7: "Do not prattle in the
assembly of the elders, nor repeat yourself in your prayer" (Sirach

tradition" and the petitions of the prayer are older than Jesus. He
remarks that the context of Matt. 6:7-15 is most likely a "product of
Diaspora Judaism." The mention of the Gentiles does not necessarily
suppose the Gentile environment. Joachim Jeremias, The Prayers of
Jesus, trans. John Reumann (Philadelphia: Fortress, 1978), 88, notes
that the Lord's Prayer is "distinguished from most prayers in ancient
Judaism by its brevity."

31Matthew Black, Aramaic Approach to the Gospels, 176-178.
32Ibid., 176.
331n Matt. 6:7, B has Unotcpttat for o'avt.tco C.
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7:14, RSV).
Samuel Lachs understands sOvucot of 6:7 as describing not the Gentiles but the

rto im)

who are ignorant of an effective prayer. He ar-

gues, "There is no indication that the Gentiles were more verbose or repetitious in prayer than the Jews."34

T. W. Manson notes that much

speaking is found in the prayers of Gentiles. He states that "in a
polytheistic religion it is necessary to invoke the right deity,"35 with
the use of the correct epithet. "If the right deity is not invoked in
the proper terms," according to Manson, "the prayer may be ineffec36
tive."

There is no convincing reason to doubt that the word of

OvLicoti here refers to "the Gentiles."
One of the problems found in the prayer of Jews is wordiness without having a proper understanding of God's nature. To correct this
problem, Jesus refers to the Gentiles and their wordiness in prayer. His
reference to oft, 6OvtKoi. should not be viewed in a derogatory sense,

37

but should be taken as a point of reference. It is a shocking reference
to the listeners. It never implies or suggests a negative attitude
toward the Gentiles. No Gentile bias is suggested in the passage.
Jesus clearly points out that both the Jews (at least His listeners) and

34
Samu1 T. Lachs, A Rabbinic Commentary on the New Testament, 116.
See also S. T. Lachs, "Studies in the Semitic Background to the Gospel
of Matthew," JQR, 67 (1977): 204-205.
35

T. W. Manson, The Sayings of Jesus (London: SCM, 1949), 166.

36Ibid., 167. Compare 1 Kings 18:26.
37

Those who take ot EOvuKo L of Matt. 5:47 in a derogatory sense
also understand the same term of 6:7 in the same sense. See pp. 80-87
of this study.
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the Gentiles have failed to practice an effective prayer attitude. In
the eyes of Jesus, both of them appear to be the objects of the instruction for an effective prayer. Jesus neither welcomes one group, nor
rejects the other. It is right to suggest that both the Jews and the
Gentiles are seen by Jesus as the object of His mission.

Matthew 6:25-34
ALzt wino at the beginning in verse 25 links the following thought
with the preceding. The followers of Jesus should not be anxious for
the basic needs of mankind (verses 25-34). They cannot serve God and
mammon at the same time (verses 19-24). At& totiito in verse 25 also
works as a bridge which relates the thought of verse 8 to that of verse
32. The God who knows men's need (verses 8 and 32) is the One who also
sees them in secret (verses 4, 6, and 18). Thus it is evident that
chapter 6 is a unity in which Jesus stresses one's total trust in the
heavenly Father who provides for him.38
One of the unique features of the present section is the threefold
negative command which begins with

pept}tva're (verse 25) or PM

geptµvfiarrce (verses 31 and 34). The verb meptptvifto occurs at three more
places (verses 27, 28, and 34b). The frequent use of the verb reveals
that the listeners of Jesus greatly suffer from anxiety about their
basic needs. J. Jeremias understands the term pgpLilva in two ways: "to
take anxious thought," or "to put forth an effort."39 He suggests that

38

Contra Rudolf Bultmann, The History of the Synoptic Tradition,
trans. John Marsh, 2nd ed. (Oxford: Basil Blackwell, 1968), 87-88.

39
Joachim Jeremias, The Parables of Jesus, 2nd rev. ed., trans. S
H. Hooke (New York: Scribner's, 1972), 214-215.
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the latter is the intended meaning to the word in Matthew 6:25-34;
"Jesus thus forbids his disciples to expend their efforts in pursuit of
food and clothing."40 His suggestion is based on the following observations: (1) Wthptµva is interchanged with CTycetiv (verse 33) and e1tt4tyrei:v
(verse 32), (2) the meaning "anxiety" does not make sense in Lucan parallel (12:25), and (3) the prohibition of being anxious for basic needs
is given to the disciples. The primary problem for Jeremias lies in his
misunderstanding of the setting of Matthew 6:25-34. Jesus' instruction
of Matthew 6:25-34, according to Jeremias, was originally given to the
twelve disciples when they departed for the mission as written in Mark
6:8 (=Matt. 10:9-10).

41

The Sermon on the Mount is given not only to

the disciples (Matt. 5:1) but also to the multitudes who were listening
(Matt. 5:1; 7:28;

8:1).

4 2 Jeremias' suggestion is not convincing, and

is also without lexical support.
Priorities in the daily life of God's people is the main idea of
Jesus' instruction in the present section. This is clearly suggested by
His use of the term npS'rov in verse 33.

43

The same idea is found in

verse 24a: oi)Oel,c 30vaTat ova cup Cot.c ootAsVetv. Jesus, however, does

4°Ibid.
41Joachim Jeremias, The Sermon on the Mount, trans. Norman Perrin
(London: Athlone, 1961), 25. See also James D. G. Dunn, Unity and
Diversity in the New Testament: An Inquiry into the Character of
Earliest Christianity (Philadelphia: Westminster, 1977), 212.

42 See also Luke 6:17; Michael J. Wilkins, The Concept of Disciples
in Matthew's Gospel: As Reflected in the Use of the Term Maerrtfic,
Supplements to Novum Testamentum, vol. 59 (Leiden: E. J. Brill, 1988),
149-150; D. A. Carson, The Sermon on the Mount: An Evangelical Exposition of Matthew 5-7 (Grand Rapids: Baker, 1978), 15.
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not ignore the basic needs of man in the Sermon on the Mount. Rather,
He emphasizes the proper order which God's people should follow in
their lives. The idea of priority is expressed in another concept, that
is, the "total trust" in the heavenly Father who ultimately takes care
of life itself, whether it is a bird, or a lily, or a man. God's people
are instructed by Jesus to make their first priority {1 paotle (a Kat
oucatocOvn ainoti (verse 33). AucaLoc6vn caroii, from the context,
describes God's will for His people.

44

The comparison between the lilies of the field and the glorious
garments of Solomon is one of the striking features of Jesus' teach45
ing. The lilies represent God's provision, and Solomon's garments
man's effort. Jesus' conclusion follows: all that Solomon wore cannot
be compared with the beauty of a lily (verse 29). This must have been

43John P. Meier, Matthew, New Testament Message, vol. 3 (Wilmington, DE: Michael Glazier, 1980), 67.

44

Benno Przybylski, Righteousness in Matthew and His World of
Thought, Society for New Testament Studies Monograph Series, no. 41
(Cambridge: University, 1980), 89-91; J. P. Louw, "AIKAIOWNH," in The
Sermon on the Mount: Essays on Matthew 5-7, Neotestamentica I (1967)
(Pretoria, South Africa: University of Pretoria, 1967), 35-41; David
Hill, The Gospel of Matthew, The New Century Bible Commentary (Grand
Rapids: Eerdmans; London: Marshall, Morgan & Scott, 1972), 145. Wolfgang
Trilling, Das Wahre Israel: Studien zur Theologie des Matthaeus-Evangeliums, Studien zum alten und Neuen Testament, no. 10, 3rd ed. (Muenchen:
Koesel, 1964), 147, takes it as meaning God's gift: "Sucat.cawn hier
entweder von der (paulinischen) Gottesgerechtigkeit, durch die Gott uns
gerecht macht." Georg Strecker, Der Weg der Gerechtigkeit: Untersuchung
zur Theologie des Matthaeus, 2nd ed. (Goettingen: Vandenhoeck &
Ruprecht, 1966), 155, holds both views: "Gottes Gerechtigkeit und
menschliche Gerechtigkeit schliessen sich nicht aus, sondern sind
identisch."

45For the description of Solomon's food and garments with great
riches, see 1 King 9:26-10:29; 2 Chronicles 9:13-28.
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a shocking statement to the listeners. Jesus stresses here the superiority of God's power over man's effort. He calls His listeners
Oktyontcnot (verse 30) who lack total trust in the great God. They are
anxious for basic human needs (verse 31). Then Jesus gives them another
shocking reference: n6vta yap 'cc:cica TZt gOvn kat4tyroiSatv (verse 32a).46
The great concern of the Gentiles for basic needs is well described in
the verb &nt.CrycoiSatv47 which is an intensified form of the verb rrtei.v.
The former depicts their extreme seeking after basic needs. Everything,
including their religion, is directed to it. Jesus uses 4rrrei,v in verse
33 when He speaks to His listeners about the proper priority in their
lives. Two things can be noted in relation with the use of 'rrrei.v. The
present tense of the verb shows that the first priority of God's people
should be constantly given to His kingdom and will. Unlike bct4tycstv,
Crrretv implies a balance in the priority of God's people which does not
exclude their effort to obtain their basic needs when they seek God's
will. Man's effort to obtain basic needs, however, cannot be understood
as a merit by which he receives God's blessing. The passive form of
npooTeOhastat in verse 33 clearly shows this. It is to be noted that
Jesus never puts man's basic needs as the object of Ctretv in the
present section. Rather, He stresses that the basic needs will be
provided freely by the heavenly Father.
46

Luke's account (12:31) has 'tat gOvri 'rob' miamou for Matthew's 'La.

gOvn.
47

Davies & Allison, Matthew, 658, takes the preposition kt as
directive. NEB and NIV render the word "run after."
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William Farmer argues that the saying on the Gentiles in verse 32a
appears to be a "pejorative gloss" which reflects the negative attitude
of the Jewish community toward the Gentiles.

48

His suggestion is based

on the assumption that verse 32a interrupts verse 31 and 32b. Farmer's
critical view is not convincing. Jesus' mention of the Gentiles is intentional, which goes well with the idea of the universality of God's
love as revealed through His concern for the birds of the -air and the
lilies of the field. It also echoes the reference to the Gentiles in
verse 7. Jesus' mention of tier gEhrn should be understood as a shocking
reference which carries a great impact, particularly to the Jewish
listeners. Jesus' instruction here is mainly directed to His listeners.
His reference to the Gentiles should not be interpreted as negative
criticism but as a point of reference.
The Gentile reference of verse 32 has been interpreted by many in
terms of an ethnic bias. J. Jeremias states that Jesus follows the Jewish harshness toward the Gentiles and draws "sharply the line of separation between God's chosen people and the heathen."49 H. Betz suggests
48vh.
lliam R. Farmer, "The Sermon on the Mount: A Form-Critical and
Redactional Analysis of Matt 5:1-7:29," in Society of Biblical Literature 1986 Seminar Papers, Society of Biblical Literature Seminar Paper
Series, ed. Kent H. Richards (Chico, CA: Scholars, 1986), 81. R.
Gundry, Matthew, 118, remarks on the difference between Matthew's and
Luke's account that Matthew omits tiou x6opoo to subdue the slur on
Gentiles at his church, and Luke adds it to distinguish unbelieving
Gentiles from believing Gentiles. Hans D. Betz, ZssaYs on the Sermon on
the Mount, 113, notes that Matthew's account presupposes a Jewish
standpoint and Luke's account a Gentile Christian standpoint.
49

Joachim Jeremias, "The Gentile World in the Thought of Jesus,"
in Studiorum Novi Testamenti Societas, Bulletin III (1953) (Cambridge:
University, reprint 1962), 22-23. He takes 5:47 and 6:7 in the same
sense.
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that anxiety for the things of this life would be the line by which the
distinction between the Jews and the Gentiles is made. He maintains
that Jesus here gives a warning of the "forbidden assimilation" to the
Jews, which means engagement of Jews in the "pagan seeking.

„ 50

G.

Stanton shows another line of interpretation. The Matthean community,
according to Stanton, was a "beleaguered sect" at the hands of the
contemporary Judaism and the Gentile world.

51

He contends that the

derogatory reference to the Gentiles is added by Matthew himself.
The present section clearly shows that both the Jews and the Gentiles have the same theological problem.

52

It is not the Gentiles in

general but the Jewish listeners who receive the word of rebuke,
I:ALTO/RI:mot, from Jesus. The negative assessment of Solomon's garments

implies Jesus' criticism of the pride of Jews and of their distrust in
God. Jesus' reference to the Gentiles should not be understood as His
53
negativism toward them. The word ta gevn here means "the Gentiles."
It is incorrect to draw a conclusion from 6:25-34 which supports any
ethnic bias. The passage implies the need of the universal mission

50Hans D. Betz, Essays on the Sermon on the Mount, 113-114.
51

Graham N. Stanton, "The Gospel of Matthew and Judaism," Bulletin
of the John Rylands University Library of Manchester (BJRL) 66 (1984):
277. He views 5:47 and 6:7 in the same way.

52F. F. Bruce, Matthew, Understanding the New Testament (London:
Scripture Union; Philadelphia and New York: A. J. Holman Co., reprint
1978), 23.

53 D. R. A. Hare and D. J. Harrington, "Make Disciples of All the
Gentiles' (Mt. 28:19)," CBQ 37 (1975): 362. Eduard Schweizer, The _Good
News according to Matthew, trans. David E. Green (Atlanta: John Knox,
1975), 165, understands 'at s6vH as meaning "natural man." This is far
from the intent of the text.
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since both Jews and Gentiles have failed to hold the proper priorities
in life.

54

Matthew 18:15-20
Jesus' teaching on humility and His concern for a "little one" (b
pucp6c) (verses 1-10) are followed by the Parable of the Lost Sheep
(verses 12-14). The motif of seeking for a lost one appears again in His
teaching on the effort of the church to deliver a brother from his sin
(verses 15-20). This is closely followed by the Parable of the Unmerciful Servant (verses 21-35) which stresses the importance of forgiveness.
The total context of chapter 18 suggests that the church's effort to
deliver a sinning member should be made in the spirit of the shepherd's
care of a lost sheep, and in the spirit of love and forgiveness. The
present section can be analyzed as following:
a).
b).
c).
d).
e).

Private admonition (verse 15)
Extended private admonition (verse 16)
Church's admonition (verse 17a)
Church's separation from the sinning brother (verses 17b-18)
Church's prayer for him (verses 19-20)

The term EKIcknoia occurs three times in the Gospels, all in Matthew's
Gospel (once in 16:18 and twice in 18:17). It is the Greek term for the
Hebrew in, "those called out by God's grace." The word refers to the
Church in general in 16:18. The same word here refers to a local church
or an individual congregation.55
54

It could be that Jesus, who has no ethnic bias of His own, is
using irony in order to confront the listener.
55

Guenter Bornkamm, "The Authority to 'Bind' and 'Loose' in the
Church in Matthew's Gospel: The Problem of Sources in Matthew's Gospel,"
in The Interpretation of Matthew, ed. Graham Stanton, Issues in Religion
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The effort of the church to deliver a sinning brother is described
in verse 17:

Cc v oe napalcoVap airaw,

etRe

EKKAMOUV
n Kat 'dig bcancaac napalcotiop,
gOTO OOL knep O kwuck Kat O TeXevng.

The emphatic place of fiic bicia-no ac with the emphatic Kat in the third
line stresses the importance of church's role. If the sinning brother
refuses to listen even to the church, he shall be recognized as a Gentile or a tax-collector. This means excommunication from the fellowship
of the church.

56

However, it does not mean a final severance of the

sinning brother from the church. The loving concern of the church for
the sinning brother is to be continuously exercised through the church's
earnest prayer for him (verses 19-20), and with readiness to forgive him
upon his repentance (verses 21-35).

57

William G. Thompson understands the dative OM in verse 17d as
referring to the one "who has failed in his attempt to correct his

and Theology, no 3 (Philadelphia: Fortress; London: SPCK, 1983), 93;
James Martin, "The Church in Matthew," Interp 29 (1975): 54, n. 48; W.
Trilling, Das Wahre Israel, 115. C. K. Barrett, Church. Ministry, and
Sacraments in the New Testament (Grand Rapids: Eerdmans, 1985), 15,
holds the view that 16:18 and 18:17 describe both the local church and
the Church in general.
56
George F. Moore, Judaism in the First Centuries of the Christian
Era. The Age of the Tannaim, 3 vols. (Cambridge, MA: Harvard University,
1927-1930), 2:153; J. C. Fenton, The Gospel of St. Matthew, The Pelican
Gospel Commentaries (Baltimore, MD: Penguin Books, 1963), 298; Lenski,
Matthew, 702; D. Hill, Matthew, 276; Albright & Mann, Matthew, 220;
Stendahl, "Matthew," 789; S. Johnson, Interpreter's Bible, 7:473; J. P.
Meier, Matthew, 205.
57"
Love and Forgiveness" are stressed in chapter 18. See Wolfgang
Trilling, Das Wahre Israel, 106-123.
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brother."
Based upon this, Thompson opposes extending the command of
verse 17d to the entire church or community. His proposal fails to find
support from the context since two or three people are already involved
in the matter, even though the form of involvement is not explained in
the text. The use of singular aot means that the decision of the church
is to be accepted and followed by each member.

59

The Sitz im Leben of the present section has been one of the most
debated issues. Two points are mainly dealt with: the organized steps
of discipline and the negative attitude toward the Gentiles.

60

G.

Bornkamm argues that the saying about the "church" can hardly be ascribed to the earthly Jesus for three reasons: (1) the word eKK7Urlata
is not compatible with the imminent coming of God's Kingdom in Jesus'
proclamation, (2) the church appears as already being "invested with
full authority in doctrinal and legal matters," and (3) the church
appears as being "bound up with the monarchial office of a particular
apostle.

,,61

J. Jeremias maintains that Jesus could not think of estab-

58William G. Thompson, Matthew's Advice to a Divided Community
(Mt. 17,22-18,35), Analecta Biblica, vol. 44 (Rome: Biblical Institute,
1970), 185.
59

D. A. Carson, "Matthew," in The Expositor's Bible Commentary, 12
vols., ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1984), 8:403.

60The term "tax-collector" does not receive special attention in
the Matthean scholarship.
61
Guenther Bornkamm, Jesus of Nazareth, trans. Irene and Fraster
McLuskey (New York: Harper & Row, 1975), 187. The word "particular
apostle" means Peter. See also Eduard Schweizer, Church Order in the
New Testament, trans. Frank Clarke (London: SCM, 1961), 21-23.
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lishing a church because He expected the imminent end of the world.
The saying on the church, according to Jeremias, must belong to the
later language of the early Church. Both Bornkamm and Jeremias have
misread the text.
The thought of the imminent end can be inferred from Jesus' teaching (for example, 10:23 and 16:28), but He clearly preserved a certain
period of time for the mission of the Church before His second coming
(for example, 28:16-20). D. Guthrie claims that 18:15-20 must be understood as Jesus' instruction which envisages the need for corporate
decisions of the church over the disciplinary issues which would arise
after His death and resurrection.
Y.-

63

It is to be noted that Matthew 16

and 18 do not provide any more developed picture of a church system as
shown in the Epistles. N. B. Stonehouse contends that Matthew and the
Christian Church of his time did not lose the ability to distinguish
properly between "the history of Christ" and "the history of the Chris64
tian Church."
Matthew's Gospel, according to many scholars, presents two different pictures of Jesus' attitude toward the outcasts.

62

65

The present

Joachim Jeremias, New Testament Theology, 167-168.

63 Donald Guthrie, New Testament Theology (Downers Grove, IL: IVP,
1981), 715. See also F. F. Bruce, Matthew, 60. It is God who ultimately
forgives and retains sins.

64Ned B. Stonehouse, The Witness of Matthew and Mark to Christ,
2nd ed. (Grand Rapids: Eerdmans, 1958), 257

65 Douglas R. A. Hare, The Theme of Jewish Persecution of Christians in the Gospel According to St. Matthew, Society for New Testament
studies Monograph Series, no. 6 (Cambridge: University, 1967), 12, n. 3;
Floyd V. Filson, A Commentary on the Gospel according to St. Matthew,
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section shows Jesus' harshness and negativism against Gentiles and taxcollectors. His sympathetic and positive approach to them is portrayed
in 8:11-12; 9:10-11; 11:19 ("a friend of tax-collectors and sinners");
15:21-28; and 21:31-32. Based on this alleged discrepancy between two
pictures, many scholars doubt the authenticity of the negative utterance
of Jesus toward the outcasts, and regard Jesus' words of 18:17 as the
words of a later Jewish Christian community. They suggest that 18:17
should be understood as a reflection of the hostility of the Jewish
Christian community toward the Gentiles. This is an incorrect interpretation of the text. Jesus' instruction of 18:15-20 is focused on the
sinning brother who is within the church. Jesus deals with a matter
which would happen between members. He does not say anything about the
problem between a Jew and a Gentile. Though the Gentiles and the taxcollectors are looked at by the Jews with a contemptuous spirit, it is
unlikely that Jesus mentions them here as the object of contempt. He
mentions the Gentile and the tax-collector as a point of reference by
which the church should act toward the unrepentant brother. R. T.

Harper's New Testament Commentaries (New York: Harper & Row, 1960), 202;
John McKenzie, "Matthew," Jerome Biblical Commentary, 2:95; T. W.
Manson, The Sayings of Jesus, 210; S. Johnson, "Matthew," Interpreter's
Bible, 7:473; Francis W. Beare, The Gospel according to Matthew, 380;
McNeile, Matthew, 267; E. P. Sanders, Jesus and Judaism (Philadelphia:
Fortress, 1985), 261. John P. Meier, "Antioch," in Raymond E. Brown and
John P. Meier, Antioch and Rome: New Testament Cradles of Catholic
Christianity (New York: Paulist, 1983), 69, assumes that Matt. 18:17
"stems from the days when the strict Jewish Christians had the upper
hand." C. F. D. Moule, "St. Matthew's Gospel: Some Neglected Features,"
in Studia Evangelica Vol. II, Texte and Untersuchungen, vol. 87, ed. F.
L. Cross (Berlin: Akademie, 1964), 98, suggests that the harsh saying in
Matthew about the Gentiles and tax-collectors (5:46-47; 6:7; 18:17;
21:31-32) may convey the psychological echo of Matthew who also had been
a tax-collector.

104
France says that the reference to the Gentile is a "metaphorical expression" for someone to be avoided.

66

It is a shocking reference which

stresses the significance of discipline in the church.

67

Matthew 20:17-19
Jesus prediction of His suffering is found three times in Matthew's Gospel: 16:21 (=Mark 8:31= Luke 9:22); 17:22-23 (= Mark 9:31=
Luke 9:44); and 20:18-19 (= Mark 10:33-34= Luke 18:32-33).

68

The three

predictions can be compared as follows:
16:21

o utoc Toil

Jesus' Selfdesignation:

aveponou

Place of suffering:

Ispoo6Xuga

Agent of suffering:

npeci3uTgixav
CtrAtsp6ow
ypawat e0V

Details of suffering: anorravOijval,

Resurrection:

17:22-23

67speiivat

20:18-19

o utk Toil
avep4nou
e

(Mooney

Ccnox TEV015 0 LV

klepOgioe'rai

Isp000kupa
ilmozpsilow
ypappaTeilow
geveotv

kµnai:4at
goat Lytioat
otaupisiaat
kyspOilostat
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R. T. France, Matthew, 275. Hermann N. Ridderbos, Matthew,
Bible Student's Commentary, trans. Ray Togtman (Grand Rapids: Zondervan, 1987), 339, notes, "Jesus only meant that the church must acknowledge that the person in question is living apart from God and the
Church." We also suppose that, without any bias on His part, Jesus uses
this conventional way of speaking that His listeners can readily understand.

67 E. A. Russell, "The Image of the Jew in Matthew's Gospel," in
Studia Evangelica Vol. VII, Texte and Untersuchungen, vol. 126, ed.
Elizabeth A. Livingstone (Berlin: Akademie, 1982), 435, notes, "the Gentile and tax-collector are to be treated as lost sheep, i.e., to be
sought after in love." Edgar Krentz, "Community and Character: Matthew's
Vision of the Church," in Society of Biblical Literature 1987 Seminar
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The third prediction provides the most detailed description of Jesus'
suffering. The special significance of the third prediction can be
found in its two important terms, gOvn and crcaup6oat. "Gentiles" are
involved as agents of Jesus' suffering, and "crucifixion" is for the
first time introduced in conjunction with His suffering.69

All three .

predictions mention the resurrection by using the passive form of the
verb hys LPG).

Jesus predicts that He will be raised by God. Each pre-

diction is made at a different place: the first is spoken in the district of Caesarea Philippi; the second in Galilee; and the third near
Jericho on Jesus' way through Perea to Jerusalem.
The different features of the third prediction in the Synoptic
Gospels can be analyzed as follow:

Papers, ed. Kent H. Richards (Atlanta: Scholars, 1987), 572, remarks
that the Gentile and tax-collector are described as the object of
proclamation and mission for the church. Though the observation of
Russell and Krentz can be inferred from the total context of Matthew, it
should not be pressed from the immediate context.
68

Alfred Plummer, An Exegetical Commentary on the Gospel according
to St. Matthew (Grand Rapids: Baker, reprint 1982), 275, takes 17:12b as
the second of the four predictions, but it does not mention Jesus' death
and resurrection.
69

For the origin of crucifixion and its practice in Palestine, see
Paul Winter, On the Trial of Jesus, Studia. Judaica, no. 1 (Berlin:
Walter de Gruyter, 1961), 62-74; Martin Hengel, Crucifixion in the
Ancient World and the Folly of the Message of the Cross, trans. John
Bowden (Philadelphia: Fortress, 1977), 22-50; Joseph A. Fitzmyer,
"Crucifixion in Ancient Palestine, Qumran Literature, and the New Testament," CBQ 40 (1978): 493-513; Erich H. Kiehl, The Passion of Our Lord
(Grand Rapids: Baker, 1990), 123-128.
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Matthew 20:18-19 Mark 10:33-34 Luke 18:32-33

Agent causing
suffering:

iipxtepsiia iv
ypappaTaa iv
gOveo tv

Details of suffering: sµrtat4at
ACCOW tyaiaai,
ataupioaat.

Ctiaxispeiliaiv
ypaispatebaiv
gevcatv
Eµ7142 (4ouo

iv
ilittf.)aoyatv
'mat i76aouatv

Z7LOKTEVOi5

gOveaiv
4!naix0floetat
u6pioefweTat
j.t.n.cvoCtficistai
pacnty6oavteq
COCO KWEV0i5 0 1, V

Resurrection:

'11 tip C tn
TIAN
ysp011asTat.

µeta 'met
"1 PgPac
avacivilosTai,

filthP4
r tpitri
livcuathastai

The Jewish authorities are not mentioned as agents of suffering in
Luke's account. All three Gospels have "Gentiles" as one of the agents.
Both Mark and Luke provide a more detailed picture of Jesus' suffering
than Matthew. However, Matthew only mentions Jesus' crucifixion, thus
giving it greater emphasis. Unlike the active form of Mark and Luke,
Matthew has the passive form of 67€ LPG) to describe Jesus' resurrection.
He stresses God's power.

70

Matthew and Luke also provide a clearer

description of the day of the resurrection than Mark's "after three
days."
Matthew employs the preposition etg followed by the articular infinitive while Mark and Luke use indicatives when describing Jesus' suffering. Matthew's account stresses the purpose, thus putting a heavier
emphasis, according to van Tilborg, on the activities of the Jewish and
70

Walter Grundmann, Das Evangelium nach Matthaeus, Theologischer
Handkommentar zum Neuen Testament (Berlin: Evangelische Verlagsanstalt,
1968), 442, notes that Matthew's account stresses God's action with
Jesus.
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Roman authorities. In Mark's account the definite article Tots is
equally given to "high priests" and "scribes." In Matthew's account
only one is found before the word "high priests." Two implications can
be noted. First, both "high priests" and "scribes" are pictured as a
"united front antagonistic to Jesus."72 Secondly, the united Jewish
front of its leaders forms a parallel power with the Gentile front, that
is, toi:c 'aveatv. Both the Jews and the Gentiles are equally involved
in and responsible for Jesus' suffering.73 The term Toi,c gOveatv here
stands for the Roman Governor and his soldiers (27:27-31, 35-36, 54).

74

A study of the trial of Jesus before Pilate shows that Pilate four times
found Jesus to be innocent. Then John 19:12-16 records that the Council
and those with them forced Pilate to sentence Jesus to be crucified.
These facts underline that the word Tok gOveoi.v does not carry any
pejorative sense. It is a historical description.

Matthew 20:20-28
Jesus' third passion prediction (20:17-19) is closely connected
with His warning against the ambitious disciples who thought Jesus would

71Sjef van Tilborg, The Jewish Leaders in Matthew, 75. See also
Friedrich Blass and Albert Debrunner, A Greek Grammar of the New Testament and Other Christian Literature, trans. and rev. by Robert W. Funk
(Chicago: University of Chicago, 1961), 207.
72

R. Gundry, Matthew, 401.

73 It is noteworthy that two technical terms are used in the prediction: napaatoovat (vv. 18 and 19) and KaTatcp [Nat (v. 18). They portray legal significance of Jesus' suffering. See Friedrich Buechsel,
Kataxpti.ia , Kcythicptai.c," TDNT,
"napaS &opt , " TDNT, 2:170; "KaTarcp
3:951.
74

Lenski, Matthew, 783; Filson, Matthew, 215.
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usher in a glorious earthly messianic kingdom (20:20-28). These two
sections are well linked by TOTS, the beginning word of verse 20. The
word provides the sequence of events with more vividness than the Kai in
Mark's account (Mark 10:35). There are remarkable similarities between
both parallel accounts of the same event not only in context but also in
vocabulary and even in length. Luke's account is much different from
Matthew's and Mark's. In Luke's account, Jesus' words on humble service
are found in the context of the Lord's Supper (Luke 22:24-30), while
Matthew's and Mark's accounts are in the context of the journey to
Jerusalem. In Mark's account, James and John ask Jesus' special favor
for them in His Kingdom. It is their mother who requests it in Matthew's account, and Matthew does not mention their names.
Matthew's mention of the mother of the two disciples probably implies the great intensity of their desire for Jesus' special arrangement
for them. Notice her way of approaching Jesus as described in the
phrase npooKuvoiiaa Kai, attoboa (verse 20). The occasion is significant
for understanding of the current pericope. Jesus and the disciples are
going up to celebrate the Passover at Jerusalem which will be the gathering place of all people in the Messianic Age (Isaiah 2:2-4; Zech.
2:14-17). Jerusalem will be the center, according to Psalms of Solomon
(11 and 17), for the ingathering of God's people and the Gentiles when
the Messiah comes. The Passover is coming closer, and a great many people are heading for Jerusalem from Palestine and from the world (compare
John 12:20 and Acts 2:5-11).

75

It could be high time when the national

75
J. Jeremias, Jerusalem in the Time of Jesus, 58-84, provides
useful information on this.

109
expectation of the Messiah is to be accelerated and intensified. Jesus'
recent promise to the twelve disciples, that they will occupy twelve
thrones in His Kingdom (19:28),

76

could possibly be understood by them

as a positive sign which would encourage their own expectation. Their
expectation is well expressed in Peter's question in 19:27: tacii) fitiezg
acpfiKapev navta Kat ilKoXouefiaaµkv aoi-

apa gaTat futtiv;

The request of the two disciples reveals at least two things.
First, they believed that the earthly messianic age would be established
very soon, probably at the time when their Teacher comes to Jerusalem
for the Passover. Secondly, their expectations of Jesus were far from
what His true role was. This is clearly expressed in Jesus' answer to
them in verse 22: oUlc oTScrre
The indignation of the ten disciples against James and John in
verse 24 clearly suggests that the ten also had the same expectation of
Jesus. Jesus' reference to the Gentiles follows in the next verse:
&Coats
Ott ot apxovrec T6v k)viSv KaTaKuptsommv aiyfeSv
Kat ot, meyCaot. KaTsOuata0uatv ainiay. (verse 25)
Mark's account has ot SoKoihrtsc apxstv for 01. Ft pxovrec, and Luke has ot
paatkel.c. C. E. B. Cranfield does not find any substantial difference
of meaning among them.

77

The term O c
s iPX0v denotes a high official

whether it refers to a Jewish or non-Jewish.78 The word of melfaXot
76

Matthew alone records this.

77

C. E. B. Cranfield, The Gospel according to Saint Mark, Cambridge Greek Testament Commentary (Cambridge: University, 1959), 340.
78

Gerhard Delling, fi CiPxov,“ TDNT, 1:488-489.
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means "those who have power and authority over others."79 The powerful
ruling of the Gentile rulers and officials over their subjects is
expressed in two compound terms: KataKupteCioucnv and KatgououiCouatv.
The former, in the Septuagint, was nearly always used of the rule of an
alien. The preposition nrta- gives it the sense of using lordship over
people to their disadvantage and to one's own advantage.

80

The latter

is •not found in the Septuagint but carries the same nuance as the former, that is, "exploitation of the people over whom the authority is
81
exercised."

Thus the two words describe the way the rulers of the

Gentile world treated their subjects. The thought of verse 25 is
repeated in verse 26, and thus is stressed.

82

83
denies that of apxortec titiv eOvwv refers to the
John P. Meier
Gentile rulers for two reasons. First, a substantial difference between
the Israelite kings (including the Hasmoneans and Herodians) and the
Gentile rulers can hardly be maintained when they are compared with each
other in terms of rank and power practice. Secondly, the Gentile rulers
are being contrasted with the twelve disciples, not with the Jewish
79

Cranfield, Mark, 341.

80Ibid. See also Werner Foerster, "Katcocupte6o," TDNT, 3:1098.
81

Cranfield, Mark, 341.

82

The distinction between ttPxowrec and veriXot should not be
pressed since it is not the main point for Jesus. Compare A. Plummer,
Matthew, 279.
83

John P. Meier, "Nations or Gentiles in Matthew 28:19?," CBQ 39
(1977): 96. See also Amy-Jill Levine, The Social and Ethnic Dimensions
of Matthean Social History, Studies in the Bible and Early Christianity,
vol. 14 (Lewiston, NY: Edwin Mellen, 1988), 32.
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rulers. Hence J. P. Meier contends that ol. amccArrec TZSy s9vitiv should be
understood as describing the rulers of the nations, i.e., the rulers of
this world, as opposed to servant-rulers in the Christian community. He
does not however exclude "rulers of the Gentiles" as a possible translation.
It is certain, as Meier points out, that there is no substantial
difference between the Jewish rulers and the Gentile rulers in their
tendency to despotism.84

It is also true that the main idea of Jesus is

not to show a contrast between the Gentile rulers and the disciples.
Meier's observation, however, fails to present direct and convincing
evidence why to gevn in verse 25 should not be translated "Gentiles."
Jesus' main point in the passage is focused on the "spirit" of the Gentile rulers by which they seek their own advantage. Jesus' word oTescrre
to the disciples in verse 25 indicates that they are well aware of what
Jesus says about the Gentile rulers. In fact, the Jewish people at the
time of Jesus were under Roman power. The spirit of exploitation by
Romans can be traced from the coins circulated in Palestine.

85

The

coins carried the images of the emperors of Rome. The spirit of the
Gentile rulers is totally opposite to that of Jesus who is heading for
Jerusalem to offer Himself as a sacrifice for many people (verse 28).
The negative responses of the disciples to the three predictions (Matt.
84

For further discussion on this issue see Frederick C. Grant, The
Economic Background of the Gospels (London: Oxford University, 1926),
15-53.
85William L. Lane, The Gospel according to Mark, New International
Commentary of the New Testament (Grand Rapids: Eerdmans, 1974), 382.
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16:22; 17:23; Luke 18:34) reveal their spirit. They were seeking their
own advantage as the Gentile rulers did. At this point both the disciples and the Gentile rulers share the same spirit.
Jesus' reference to WI EOvn, within the context, is most appropriate for the disciples. It is a shocking reference which is designed to
provide them with a greater impact, since they share the ambitious
spirit with the Gentile rulers.

86

Jesus here does not primarily intend

to deal with the power system of the Gentile world.

87

It is important

to note that Jesus uses particular terms and concepts to call forth a
change in the minds of disciples such as otaxovoq (verse 26),88 Soi5).oc
(verse 27),

89

StaKovijoat (verse 28), and X.inpov atvti ti nal,riw (verse 28).

Jesus' reference to titiv 13vrav does not convey any accent on a particular
ethnic group. The reference echoes the same term in verse 19, and it
should be understood as referring to "the Gentiles.

„90

86
A. Plummer, Matthew, 279, states, "The Gentiles are probably
chosen in order to make the contrast between the disciples and other
organizations as great as possible."
87

Lenski, Matthew, 790; Carson, "Matthew," 432. Contra Daniel
Patte, The Gospel according to Matthew: A Structural Commentary on Matthew's Faith (Philadelphia: Fortress, 1987), 289, n. 6.
88

In verse 26, goutt is preferred to geTLV on the basis of the
textual evidence and from the context. It also goes well with gotat in
verse 27.
89
Carson, "Matthew," 432, comments, "Imagine a slave being given
leadership! Jesus' ethics of the leadership and power in his community
of disciples are revolutionary."
90

Ferdinand Hahn, Mission in the New Testament, Studies in Biblical Theology, vol. 47, trans. Frank Clarke (Naperville, IL: Alec R.
Allenson, 1965), 125. See versions and translations:"Gentiles" KJV,
RSV, NASB, NIV; "world" NEB; "pagans" JB; "heathen" TEB; "nations" Back.
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Matthew 21:33-46
The hostility of the Jewish leaders toward Jesus at the temple is
expressed in their question of His authority: ev noia s4ouoCa Tab...Ea
1101,81c;

Got g(3010EV tijv s4ouaiav -tainlyv; (21:23b). This involved

also by what authority He had cleansed the temple on the previous day.

Reluctant to give an answer, Jesus asks them a counter-question concerning the origin of the authority which John the Baptist had. They
try to avoid responding to Jesus since they have rejected John's
authority and feared the crowd. Jesus then replies in three parables
which are in fact Jesus' criticism of the Jewish leaders. The parables
are: the Parable of Two Sons (21:28-32); the Parable of the Wicked
Tenants (21:33-46= Mark 12:1-12= Luke 20:9-19); and the Parable of the
Marriage Feast (22:1-14). The three parables have the same theme, and
the first and the third are found only in Matthew. This reveals the
intensity of Jesus' criticism of the Jewish leaders.
It is important to note that the three parables stress the "son
motif." The first parable deals with the contrasting attitude of two
sons. The second shows the significance of the son of the landowner.
The occasion of the third parable is the marriage feast of a king's son.
This son motif ultimately refers to the Son who speaks the parables.
Hence, the Christological implication is essential for the interpretation of the parables.
91

91

Contra Werner G. Kuemmel, .Promise and Fulfilment: The Eschatological Message of Jesus, Studies in Biblical Theology, no. 23, trans.
Dorothea M. Barton (London: SCM, 1957), 83, who doubts the authenticity
of the second parable (21:33-46) and declines its Christological significance "because Judaism did not know the messianic name of 'Son of
God"
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All three parables present a contrast between two groups as follows:
Parable of
Two Sons:

First Son
(promised but
disobeyed)

Parable of the
First Tenants
Wicked Tenants: (contracted but
rebellious)
Parable of the
Original Guests
Marriage Feast: (invited but
did not come)

vs.

vs.

vs.

Second Son
(disobeyed but repented)

New Tenants
(obedient)

New Guests
(called and came)

The parables reveal that the first group failed when they were given a
privilege. The privilege was given to the second group when the first
group failed. Consequently a second chance was never given to the first
group. The parables show that the first group refers to the Jewish
leaders (21:31, 32, 43, 45), and the privilege was the offer to enter
God's Kingdom (21:31, 43). It is striking that the tax-collectors and
harlots, who have repented and believed, are introduced as being a part
of the second group (21:31-32) and are received into God's Kingdom.
The interpretation of the Parable of the Wicked Tenants has been
greatly debated. Especially problematical is what some wrongly consider
allegorical features in the parable.

92

An allegorical approach has been

employed from the time of the Church Fathers, especially Origen.

93

92 See full discussion in Klyne Snodgrass, The Parable of the Wicked Tenants: An Inquiry into Parable Interpretation, Wissenschaftliche
Untersuchungen zum Neuen Testament, vol. 27 (Tuebingen: Mohr, 1983),
1-30.
93

Ibid., 3.
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Adolf Juelicher challenged the allegorical approach a century ago.

94

He

argued that Jesus' parables are not allegories in their origin. In his
view the allegorical traits are due to the evangelists or to the early
church. Matthew's account, according to Adolf Juelicher, is a theological reconstruction of Mark's account. This de-allegorizing approach hits
been championed by C. H. Dodd

95

and J. Jeremias.

96

They argue that the

original parables are firmly and realistically rooted in the social
conditions of first century Palestine.97 Jeremias wrongly takes the
same parable found in the Gospel of Thomas as original. He views Matthew's account as pure allegory which reflects the situation of the
primitive church. W. G. Kuemmel goes further, maintaining that the
improbable features of the parable are not based on the economic and
political situation of that time.98

Recently Klyne Snodgrass

99

has

advocated the validity of allegory for the interpretation of the parable
94

Adolf Juelicher, Die Gleichnisreden Jesu, 2 vols., Akademische
Verlagsbuchhandlung (Freiburg: Mohr, 1888-1889), 1:65-85.
95

C. H. Dodd, The Parables of the Kingdom (New York: Scribner's,
1961), 96-102.
96

Joachim Jeremias, The Parables of Jesus, 2nd ed., trans. S. H.
Hooke (New York: Scribner's, 1972), 66-81.
97

For the legal and realistic aspects of the parable, see J.
Duncan M. Derrett, Law in the New Testament (London: Darton, Longman &
Todd, 1970), 300-306.
98

Werner G. Kuemmer, "Das Gleichnis von den bosen Weingaertnen
(Mark 12,1-9)," in Aux Sources de la Tradition Chretienne, eds. Oscar
Cullmann and P. Menoud (Neuchatel: Delachaux & Niestle, 1950), 120-138.
99

Klyne Snodgrass, The Parable of the Wicked Tenants: An Inquiry
into Parable Interpretation (Tuebingen: Mohr, 1983).
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10
Crossan points out the signifiand thus agrees with J. D. Crossan.0
cance of allegory: "Allegory establishes continuation with a previous
story and thereby achieves greater power through that which is
known."101 Snodgrass believes that this is the case for the present
parable since the cultural setting of the parable presents everyday life
of that time.

102

He, however, fails to treat the salvation-historical

significance which is the main point of the parable.

103

The Parable of the Vineyard of Isaiah 5:1-7 reveals the covenant
unfaithfulness of Israel (compare Psalm 8:8-19[9-20]). Jesus has Isaiah
5:1-7 in His mind when He tells the Parable of the Wicked Tenants. The
clear similarity between the two parables is undeniable. The content of
the Parable of the Wicked Tenants can be analized as follows:

a).
b).
c).
d).
e).
f).
g).

Point of the Parable
Landowner
Vineyard
Wicked Tenants
Servants of Landowner
Son of Landowner
Landowner's Wrath
Other Tenants

Corresponding Truth
God
Israel/Kingdom of God
Leaders of Israel
Prophets and John the Baptist
Jesus Christ
Israel loses its Covenant Status
New People (e0voc) bearing fruits

The parable shows a progression of rebellion by the wicked tenants
100John D. Crossan, "Parable, Allegory, and Paradox," in Semiology
and the Parables, ed. Daniel Patte (Pittsburgh: Pickwick, 1976),
264-271.
101

This is K. Snodgrass' summary in The Parable of the Wicked
Tenants, p. 20.
102

Ibid., 40. Contra K. Stendahl, "Matthew," 791.

103
Martin H. Scharlemann, Proclaiming the Parables, The Witnessing
Church Series (St. Louis: Concordia Publishing House, 1963), 28, notes,
"Normally a parable has but one main point. The details. . . . must be
subordinated to the chief point."
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against the absentee landowner: from rejection of the payment to mistreatment of his servants, and then killing his son outside of the vineyard. No other chance is given to them. They receive only a severe
punishment from the landowner. Note that Jesus asks His hearers, the
high priests and elders, what the landowner will do. And they graphically answer as recorded in verse 41. Verse 46 records that they
realized Jesus had spoken of them.
The parable proper may end by verse 41, but the main import of the
parable is addressed in verses 42-44 which are the explanation of the
parable. In verse 42, Jesus quotes Psalm 118:22-23. There is a remarkable correlation between the Synoptic accounts and the Septuagint on the
Psalm passage (117:22-23 in LXX). Jesus sees a correspondence between
the "son" abused by the wicked tenants of the parable and the "stone"
rejected by the builders of the psalm. The image of "builders" refers
to the leaders of Israel.

104

The rejected stone becomes the cornerstone

(the cap stone, KeTakilv ray Lac). This is a great restoration. It
implies exaltation of the stone which stands for the Son.

105

The psalm

104
It is important to note that the term "builder" was a frequent
and favorable rabbinic designation for the religious leaders of Israel.
See Bab. Talmud Shabbath 114a; Bab. Talmud- Berakhoth 64a; H. L. Strack
and P. Billerbeck, Kommentar zum neuen Testament axis Talmud und Midrash,
1:876; J. Duncan M. Derrett, "The Stone that the Builders Rejected," in
Studia Evangelica, Vol. IV, Texte und Untersuchungen, ed. F. L. Cross
(Berlin: Akademie-Verlag, 1968), 184-185.
105
C. F. D. Moule, The Phenomenon of the New Testament (Naperville, IL: Alec R. Allenson, 1967), 82-99, 102, views the restoration as
God's vindication of the righteous oppressed. Barnabas Lindars, New
Testament Apologetics: The Doctrinal Significance of the Old Testament .
Quotations (Philadelphia: Westminster, 1961), 169-174, advocates for the
humiliation and exaltation of the Son. See also Douglas J. Moo, The Old
Testament in the Gospel Passion Narratives (Sheffield: Almond, 1983),
335-336.
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passage is also quoted by the apostles in a Christological context (Acts
4:11 and 1 Pet. 2:7). They boldly identify the stone of Psalm 118 with
Jesus Christ who was crucified by the Jews and raised by God (Acts 4:10
and 1 Pet. 2:4-5). Jesus foretells His resurrection in verse 42 through
the citation of the psalm passage.

106

In the parable proper, the

recovery or exaltation of the abused son is not expressed.
Since Jesus' words in verse 43 are found only in Matthew's
107
account, many critics doubt the authenticity of the passage and
ascribe it to Matthew himself or to his hypothetical community for
several reasons: (1) it is not found in Mark and Luke; (2) it interrupts
the connection of verse 42 and verse 44; (3) it has a phrase unusual in
Matthew, "the Kingdom of God"; (4) it implies the hostility of the Matthean church toward the Jews; and (5) it is not a part of the original
parable but an explanation of it. The above arguments are not convinc-
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Matthew Black, "The 'Son of Man' Passion Sayings in the Gospel
Tradition," ZNW 60 (1969): 1-8.
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T. W. Manson, The Sayings of Jesus, 224; J. Jeremias, Jesus'
Promise to the Nations, 24; The Parables of Jesus, 108; J. P. Meier, Law
and History in Matthew's Gospel, 98; W. Trilling, Das Wahre Israel,
58-60; W. G. Kuemmel, The Theology of the NT, 34; Hubert Frankemoelle,
Jahwebund and Kirche Christi: Studien zur Form-und Tradftionsgeschichte
des "Evangeliums" nach Matthaeus, (Muenster: Aschendorff, 1974), 225; G.
D. Kilpatrick, The Origins of the Gospel according to St. Matthew,
(Oxford: Clarendon, 1946), 111; D. R. A. Hare, The Theme of Jewish
Persecution of Christians in the Gospel according to St. Matthew,
125-127; G. Strecker, Das Weg der Gerechtigkeit, 138-142; Allen, Matthew, 231-232; McNeile, Matthew, 312; Filson, Matthew, 229; Plummer,
Matthew, 299; Fenton, Matthew, 344; Green, Matthew, 180; Johnson, "Matthew," 7:511; Albright & Mann, Matthew, 265; W. D. Davies, The Setting
of the Sermon on the Mount (Cambridge: University Press, 1963), 328; J.
D. Gunn, Unity and Diversity of the NT, 250; Goppelt, Theology of the
NT, 2:230; Beare, Matthew, 428; Gundry, Matthew, 429; Stanton, The Gospel, and Jesus, 77-78; "The Gospel of Matthew and Judaism," 270.
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ing for the following reasons: The absence of verse 43 in the Marcan
account cannot necessarily be the basis on which the authenticity of the
passage in Matthew to be tested. It is exegetically improbable that the
authenticity of unique sayings in Matthew should be determined by the
assumption of Marcan priority. Secondly, the stone motif of verse 42
corresponds to the son motif of verses 37-39. The idea of transfer of
verse 43 goes well with that of verse 41. The role of the stone in
verse 44 should be understood in a judgmental sense. Since the stone in
verse 42 stands for Jesus, verse 44 with the stone motif describes the
fatal destruction of those who reject Jesus.108
Thirdly, the thought of verse 44 goes well with the response of
the Jewish leaders described in verses 45 and 46.

109

Hence the objec-

tion that verse 43 interrupts verses 42 and 44 is not convincing. Next,
the phrase "the Kingdom of God" occurs four times in Matthew (12:28;
19:24; 21:31, 43).

110

It is used interchangeably with "the Kingdom of

Heaven" in Matthew, both occuring in a single pericope (19:23 and 24).
Furthermore, it is to be noted as the Gospels underline that the Jewish
hostility toward Jesus was very great. The parable should not be understood in terms of the alleged Jewish conflict toward the church.

111

108
Jesus uses here the stone motif of Daniel 2, Isa. 8:14-15, and
Psalm 118:22. See K. Snodgrass, The Parable of the Wicked Tenants,
104-105.
109

Verse 44 is omitted in JB, and relegated to the margin in RSV
and NEB. It should be included in the main text since many important
manuscripts support it, and it fits the context well.
110
The case of 6:33 is not counted because of its textual problem.
111

Kenzo Tagawa, "People and Community in the Gospel of Matthew,"
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Finally, verse 43 as an explanation of the parable perfectly fits Jesus'
method of teaching. Many times He speaks parables and adds words of
explanation or application to them (for example, in the Parable of
Laborers in the Vineyard in 20:1-16, verse 16 is explanation). The
interpretation of the parable (verse 43) belongs to the original account
given by Jesus.

112

The words of Jesus in verse 43 are the key for the interpretation
of the Parable of the Wicked Tenants. Verse 43 reads:
Sac toirco X6y0 blitv
Osoii
5rt Ctpefias'rat Cap i*Sv rl Pao as Ca
Kat SoOfiastat gOvet TIOLOUV'CL tobc Kapnobq
The phrase Sta Tato occurs only in verse 43. It is evident that verse
43 is to be understood as the concluding application of the parable.

113

The two verbs CcpefiasTaL and SoOf avrat. are emphatic, and their passive
form depicts God's activity in the transfer of His Kingdom. It is
obvious that the word

refers •to the Jewish leaders. Seen within

the total context of the Gospel, the word denotes the Jewish people who
followed their leaders in rejecting Jesus.
The Kingdom of God will be given the gOvet who produces the
fruits. The motif of fruit is stressed in chapter 21. The fruitless
fig tree was cursed (verse 19). The term Kapnbc occurs four times in
NTS 16 (1969/70): 161; 0. Lamar Cope, Matthew: A Scribe Trained for the
Kingdom of Heaven, CBQ Monograph Series, no. 5 (Washington, DC: Catholic
Biblical Association, 1976), 86.

112 David Flusser. Die rabbinischen Gleichnisse and der
Gleichniserzahler Jesus, part 1, Das Wesen der Gleichnisse (Bern: Peter
Lang, 1981), 63-64, 119-120.
113Contra S. van Tilborg, The Jewish Leaders in Matthew, 58.
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the present parable. The parable reveals a close relationship between
"fruit" and the Kingdom of God. Those who produce fruit shall enter
God's Kingdom. The Parable of Two Sons sheds light on the understanding
of the fruits. The first son stands for God's covenant people and the
second for the Gentiles. The second son is commended because he has
repented. In the explanation of the same parable, Jesus declares that
the tax-collectors and harlots will enter the Kingdom of God since they
believed John the Baptist. The Jewish leaders, on the contrary, shall
not enter since they neither repented nor believed (verse 32). Hence
the Kaplan/ of verse 43 means both repenting of one's sin and believing
in Jesus.

114

It never means one's merit.

115

Jesus pronounces the transfer of the Kingdom of God from the Jewish leaders (Cup' Ut.t6v) to another people (gevst) (verse 43). The word
i.aw from the context means the Jewish leaders. It also stands as a
contrasting parallel with gOvoc. This has led many

116

to understand

that the transfer refers to the replacement of the Jewish nation as a
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Lenski, Matthew, 844; Roger Mohrlang, Matthew and Paul: A Comparison of Ethical Perspectives, Society for New Testament Studies
Monograph Series, vol. 48 (Cambridge: University, 1984), 49.

115

Wolfgang Trilling, The Gospel according to St. Matthew, New
Testament for Spiritual Reading, 2 vols., trans. Kevin Smyth (New York:
Herder and Herder, 1969), 2:152. Contra Gundry, Matthew, 430.
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Schweizer, Matthew, 415; Lenski, Matthew, 844; K. Stendahl,
"Matthew," 791; Levine, The Social and Ethnic Dimensions of Matthean
Social History, 207; Wayne A. Meeks, "Breaking Away: Three New Testament
Pictures of Christianity's Separation from the Jewish Communities," in
To See Ourselves as Others see Us: Christians, Jews. Others in Late
Antiquity, eds. J. Neusner and E. S. Frerichs (Chico, CA: Scholars,
1985), 112. D. Hare, The Theme of Jewish Persecution of Christians in
Matthew, 153, understands the transfer as "final and complete." See
also K. W. Clark, "The Gentile Bias in Matthew," JBL 66 (1947): 165-172.
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whole by another people. This view cannot be pressed for at least two
reasons. First, Jesus' teaching in the present parable is mainly
directed not to any particular ethnic or political group but to the
religious quality of people, in other words, those producing "fruits."
That the term gOVSL does not have a definite article probably indicates
the quality of its designation.

117

Jesus never mentions here the desig-

nations such as "Israel," "Pharisees," or "scribes." Secondly, some of
the Jewish tax-collectors and harlots did produce "fruits" which Jesus
expects. D. A. Carson correctly notes:
Strictly speaking, then, v. 43 does not speak of transferring the
locus of the people of God from Jews to Gentiles. . . . it speaks
of the ending of the role A
Jewish religious leaders played in
mediating God's authority.

v

The transfer of God's Kingdom from one people to another and the sequence of events in the parable reveal the salvation-historical significance which the parable portrays. Hence J. P. Meier calls the parable
a "parable of salvation history.

„119

Whom does gevog refer to here? The word '6°vet is modified by the
phrase notoiiVTL tobc xamiobc atrtriq, which describes the religious quality of a certain people and not a political or ethnic identification.
Based on the assumption that the nation Israel is here rejected by
Jesus, many
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take sevoS as referring to the non-Jews or the Gentiles.
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Robert C. Thomas and Stanley N. Gundry, A Harmony of the Gospels (New York: Harper, 1978), 185, n.
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D. A. Carson, "Matthew," 454.

119Meier, Matthew, 245. See also Hill, Matthew, 299.
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Fenton, Matthew, 345; Goulder, Midrash and Lection in Matthew,
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It is not correct to understand that gOvoc exclusively denotes Gentiles since Jesus does not intend to support the polarity between Jews
and Gentiles. The term gOvoc should not be translated "Gentile" since
many Jews are included in gOvoc. It is evident that gevoc consisted of
Jews and Gentiles.121 tOvoc in verse 43 can be translated "nation" or
"people.

„122

It describes "the new spiritual Israel of true believers

composed of men of all nationalities, including also Jewish believers. . . . a 'nation' with the God of grace ruling in their hearts
124
through Christ."123 It can therefore be understood as "Church."

It

has a universal character in its scope which transcends all ethnic and
other human boundaries. Since it will appear after the rejection and

321; Beare, Matthew, 431; McKenzie, "Matthew," 2:100; Mounce, Matthew,
205; Ridderbos, Matthew, 401-402; Guthrie, NT Theology, 424; Strecker,
Der Weg der Gerechtigkeit, 170; D. Hare, The Theme of Jewish Persecution
of Christians in Matthew, 153.
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Ernst Lohmeyer, Das Evangelium des Matthaeus, ed. by Werner
Schmauch, Kritisch-exegetischer Kommentar ueber das Neue Testament
(Goettingen: Vandenhoeck & Ruprecht, 1956), 314; Lenski, Matthew, 844;
Lindars, NT Apologetic, 174; Hummel, Die Auseinendersetzung zwischen
Kirche und Judentum in Matthaeusevangelium, 156; Hahn, Mission in NT,
125, n. 2; Davies and Allison, Matthew, 23; Brian M. Nolan, The Royal
Sop of God: The Christologv of Matthew 1-2 in the Setting of the Gospel,
Orbis Biblicus et Oriental's 23 (Goettingen: Vandenhoeck & Ruprecht,
1979), 96; Joachim Gnilka, Das Matthaeusevangelium, Herder, 2 vols.
(Freiburg: Herder, 1986-88), 2:230.
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See the versions: "nation"; KJV, RSV, NEB, NASB.
"people"; JB, TEV, AB, NIV.
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Lenski, Matthew, 844. Compare gevoc
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in 1 Peter 2:9.

Hill, Matthew, 301; Bruce, Matthew, 70; Trilling, as Wahre Israel, 61; Frankemoelle, Jahwebund und Kirche Christi, 247. Hahn, Mission
in the NT, 125, finds a close link between the concepts such as 17/7 in
the OT, lak in Matt. 1:21, gOvoc in Matt. 21:43, and exickna Ca in the
NT.
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resurrection of Jesus (verse 42), gevoc in 21:43 looks forward to ta
gOvn in 28:19.125

Matthew 24:1-8
The Olivet discourse (chapters 24 and 25)126 is the last discourse
in Matthew's Gospel. It is spoken by Jesus to the twelve disciples on
the Tuesday of passion week.

127

It is a private, eschatological dis-

course. It is given as a response to the disciples on the Mount of
Olives, when they ask a question concerning Jesus' predictions of the
destruction of the temple and His second coming. The question of the
disciples reads:
etth 110: v, note taiita co tat
Kat t L to crtwelov tijc aijc napoua tag
Kat auvteXe Lag 'cob' at aivoc; (verse 3b)
In the accounts of Mark (13:4) and Luke (21:7), the question is
focused on one event, namely the destruction of the temple. In Matthew's account only one definite article is used both for Jesus' second
coming and for the end of the ages. Two events are closely connected
and described as one. Hence it is most likely that the question of the

125

Strecker, Der Weg der Gerechtigkeit, 170; Wilkins, The Concept
of Disciple in Matthew's Gospel, 163-164; Schweizer, Matthew, 414.

126

For the various approaches to the interpretation of chap. 24,
see Carson, "Matthew," 488-495.

127 See Matt. 26:2 and Mark 14:1; A. T. Robertson, A Harmony of the
Gospels for Students of the Life of Christ (New York: Harper, 1950),
173, n.; E. H. Kiehl, The Passion of Our Lord, 43-44. Harold W.
Hoehner, Chronological Aspects of the Life of Christ (Grand Rapids: Zondervan, 1977), 91-92, holds that it was spoken on Wednesday since he believes Jesus' entry into Jerusalem occurred on Monday.

125
disciples in Matthew's account refers to two events:

128

the destruction

of the temple on the one hand, and Jesus' second coming and the end of
the world on the other hand. It is not clear whether Jesus' second
coming and the end of the world are included in Terra of Mark 13:4 and
Luke 21:7 since an antecedent for Tata is not found except the destruction of the temple.

129

The term napoucaa occurs four times in the Gospels, all in chapter
24 with relation to Jesus' second coming (verses 3, 27, 37, and 39).
Paul uses the same term many times in his letter to the Thessalonians
when he describes the second coming of Christ (1 Thess. 2:19; 3:13; 4:5;
5:23; 2 Thess. 2:1,8). The phrase ouvreIeEac "cob' aRivoc is found only
in Matthew's Gospel (13:39, 40, 49; 24:3; 28:20) and never in other
Gospels. It is not used in Paul's epistles, but once in Hebrews (9:26).
Based on this fact, G. Dalman

130

and E. Burton

131

incorrectly claim that

128

Lloyd Gaston, No Stone upon Another: Studies in the Significance of the Fall of Jerusalem in the Synoptic Gospels, Supplements to
Novum Testament, vol. 23 (Leiden: E. J. Brill, 1970), 432-433; John P.
Meier, The Vision of Matthew, Theological Inquiries (New York: Paulist,
1979), 167; George E. Ladd, A Theology of the New Testament (Grand
Rapids: Eerdmans, 1974), 198. A. Feuillet, "Le Sens du Mot Parousie
dans 1'Evangile de Matthieu: Comparaison entre Matth. 24 et Jac.
5:1-11," in The Background of the New Testament and its Eschatology, ed.
W. D. Davies and D. Daube in honour of C. H. Dodd (Cambridge: University, 1956), 261-280. Feuillet understands that the question of the
disciples deals with only one event, that is, the destruction of the
temple, since the Gospel was written after A.D. 70.
129
William F. Arndt, Bible Commentary: St. Luke (St. Louis: Concordia Publishing House, 1956), 417, notes on Luke's account: "two coming events, the destruction of Jerusalem and the end of the world, are
closely interwoven and seem to be in immediate proximity of each other."
130
Gustaf Dalman, The Words of Jesus considered in the Light of
Post-Biblical Jewish Writings and the Aramaic Language, trans. D. M. Kay
(Edinburgh: T. & T. Clark, 1902), 155.

126
the expression does not belong to Jesus but to the editor or the
evangelist. There is no exegetical warrant that the authenticity of a
rare term or saying in a particular book should be determined by the
nonoccurrence of the same term in another book.
In His answer to the disciples, Jesus does not mention the time
when the destruction of the temple will happen. Rather, He speaks of
the signs of the coming of the end, that is, the "beginning of birth
pangs" (Ctprii 63tivow).132 The details of the signs in the Synoptic Gospels are compared with each other and with that of 2 Baruch as follows:
Matthew 24:4-7
False Christs
International
War
Famines
Earthquakes

Mark 13:5-8
False Christs
International
War
Earthquakes
Famines

Luke 21:8-11
False Christs
International
War
Earthquakes
Plagues
Famines
Terrors
Signs from
Heaven

2 Bar. 27:1-15 133
Commotions
Slaughtering of
the Great
Death of Many
Sword
Famine
Earthquakes
Terrors
Demons
Fire
Violence
Injustice
Disorder

The list in 2 Baruch of the twelve calamities which will occur before
the coming of the Messiah does not have any religious aspect, that is,
131

Ernest De Witt Burton, Few Testament Word Studies, ed. Harold
R. Willoughby (Chicago: University of Chicago, 1927), 78.
132

The term 10•5 tv occurs four times in the NT (Matt. 28:8; Mark
13:8; Acts 2:24; 1 Thess. 5:3). Carson, "Matthew," 488, remarks that it
was almost a special term for "the period of distress preceding the
Messianic Age" at the time of Jesus. For OT usage of the same idea, see
Isa. 13:8; 26:17-19; 66:78; Jer. 30:7-8; Micah 4:9-10.
133
Quoted from James H. Charlesworth, The OT Pseudepigrapha,
1:630. 2 Baruch is dated early in the second century A.D. See
Charlesworth, 1:616-617.
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the rise of false Christs. This is the major difference between the
Gospels and 2 Baruch. Hence the relation between the Gospels and the
Rabbinic sources should be carefully studied and presented.

134

The

Fourth Book of Ezra (13:31) mentions war between kingdoms, but the context is not related with the coming of the Messiah.
Jesus uses a singular gevoc when He describes the signs:
6,60flacTat y&p Havoc 87tL gevoq Kat Oat:10,61:a 8nt Saar .e

(verse 7a).

The meaning of eOvoc should be determined from a careful study of its
broad and immediate contexts. Matthew stresses the universal character
in relation to the second coming of Jesus (24:30-31 and 25:31-32). No
particular nationality or ethnicity is stressed with the motif of Jesus'
second coming. It is the same with the current section. The word gOvoc
is used here as a perfect parallel with the term Saar .s Ca.

As the terms

"famines" and "earthquakes" refer to real events, so 13aoasta means a
real kingdom.

135

It does not designate a symbol. Since it is linked

with gOvoc, the human factor, Om:facia describes a territory ruled by
men. Hence it is incorrect to translate gOvoc of 24:7 as "Gentile"
since no ethnic significance is expressed in the text. The best choice
is "a nation," since it is closely connected with flaatleia which carries
a political nuance.

136

The term gOvoq may refer to the Jewish or to a

134 Compare Samuel T. Lach, A Rabbinic Commentary on the New Testament, xxv-xxvii; 379-380.

135

Kar1 L. Schmidt, "f3aaae(a," TDNT, 1:580.

136

Lenski, Matthew, 931, remarks that gOvoc means a people with
the same customs, while paatX6 Ca depicts a people with the same king or
government.

128
non-Jewish nation.

137

J. P. Meier

K. Stendahl,

139

and J. Gnilka

140

suggest that the international war of 24:7a means the Jewish revolt
against Rome in A.D. 66-70. It is most likely that the Jewish revolt
against Rome is suggested in the saying on the destruction of the temple
and Jerusalem (23:38 and 24:2). The desolation of Jerusalem and the
destruction of the temple are expressed by the word 'mina by the disciples in 24:3, particularly in the first part of their question. It is
most probable that the sign of war in verse 7a refers to the second part
of their question, which deals with Jesus' second coming and the end of
the world.

Conclusion
Many critical exegetes have attempted to demonstrate that Jesus'
use of the term "Gentile" reveals His negative approach toward the Gentiles, particularly in Matthew's Gospel. A careful exegesis requires a
quite different conclusion from that of the critics who follow the conventional Jewish understanding of "Gentile" in a derogatory sense.
Jesus' use of the term "Gentile" in the non-missionary texts can be
noted as follows.
First, in the Sermon on the Mount Jesus points out the ethico-re137

Amy-Jill Levine, The Social and Ethnic Dimensions of Matthean
Social History, 222, notes, "The eschatological discourse of Matthew
24-25 reveals the cross-ethnic focus of the gospel's salvation history."
138
139

Meier, Matthew, 279.
Stendahl, "Matthew," Peake's Commentary, 503.

140
Gnilka, Das Matthaeusevangelium, 2:315.
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ligious failure of the Jewish people. They failed to extend their love
to those who are recognized as enemies (5:43-48). They failed to have
the true knowledge of God. This failure is revealed in their prayer
(6:7-8) and in their anxiety about obtaining basic needs (6:25-34). In
addition, the disciples pursued their selfish ambitions (20:20-28).
Jesus compares the failure of the Jewish people and the disciples to the
ethico-religious life of the Gentiles. What Jesus stresses is that both
the Jewish people and the Gentiles share the same problem. Neither
the superiority of Jews nor the inferiority of Gentiles can be intended
in Jesus' teaching.
Secondly, Jesus' mention of "Gentile" should be understood as a
point of reference which leaves a tremendous impact in the hearts of the
listeners. It is a shocking reference which is designed to lead the
listeners to repentance.
Thirdly, Jesus also uses the word "Gentile" which conventionally
carries ethnic biases (18:17). However, the main point in His use of
the term is not to advocate the conventional sense but to increase the
weight of His teaching. It is a misinterpretation to understand Jesus'
words about the Gentiles as a reflection of the conflict between the
Jewish community and the Gentile community.
Fourthly, Jesus uses the word as a historical reference in 20:19
and 24:7. The former depicts those who are responsible for Jesus' suffering and the latter describes the eschatological fact.
Finally, Jesus uses the word in relation to salvation history
(21:43). No ethnic distinction or preference can be stressed in the

130
scheme of salvation history. Both Jews and Gentiles become one nation
(gOvoc) in Christ. Two factors are to be noted in connection with the
formation of this new nation. It emerges after the failure of the Jews
to believe and only after the suffering and resurrection of Christ.

CHAPTER V
JESUS' USE OF t evn IN THE MISSIONARY TEXTS

To this point our investigation was done on Jesus' use of the term
gOvoc and its variants found in the non-missionary texts. Our next
investigation deals with His use of the plural term gevn in the missionary texts. Four pericopes are found: 10:1-23; 24:9-14; 25:31-46;
and 28:16-20. The section of 25:31-46 is included here since it is
found with 24:9-14 in the same discourse and presupposes the Gentile
mission.

Matthew 40:1-23
Matthew wrote the missionary command of Jesus in chapters 10 and
28. In the latter, the disciples are charged to go to the Gentiles. In
the former, they are charged not to go to the Gentiles but to go to the
lost sheep of the house of Israel. This "seeming contradiction" has
been one of the most debated issues in the Matthean scholarship. No
scholarly agreement has been reached on this problem yet. Recent
scholarship on the prohibition of the Gentile mission of 10:5-6, which
has no parallel in Mark or Luke,' is analyzed below.
First, the eschatological approach: J. Jeremias understands Jesus'
words about the disciples' mission to Israel as meaning that "the proc-

1For a detailed synopsis of Matt. 9:35-11:1 with Mark and Luke see
Robert E. Morosco, "Redaction Criticism and the Evangelical: Matthew 10
a Test Case," Journal of the Evangelical Theological Society (JETS) 22
(1979): 326.
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132
lamation of the message in Israel would not be terminated even by the
parousia" (10:23).

2

Jeremias' argument is based on the implication of

the "twelve" (verses 1, 2, 5) who are commissioned for the mission which
is directed to a nation composed of twelve tribes. The nation Israel at
the time of Jesus embraced only two and a half tribes. The restoration
of the nine and a half lost tribes, according to Jeremias, will be done
3
at the parousia. He concludes:
Jesus did not expect a mission among the Gentiles; rather, he expected the eschatological pilgrimage of the peoples to Zion (Matt.
8.11 pr. Luke 13:28f.) as God's mighty act at the coming of his
reign.
Jeremias also contends that the mission to the Gentiles will be exercised not by men in the time before the parousia, but by God's angel at
the last day.

5

Secondly, a form-critical approach: R. Bultmann asserts that the
negative charge of chapter 10, which was added by Matthew to Q, cannot
be historically harmonized with the positive command of Matthew 28:1620.

6

He suggests that the negative charge was a product of the Church

placed on Jesus' lips. The negative words reflect that "in the earliest

2 Joachim Jeremias, Jesus' Promise to the Nations, Studies in
Biblical Theology, no. 15, trans. S. H. Hooke (Naperville, IL: Alec R.
Allenson, 1958), 21.
3lbid., 22.
4Joachim Jeremias, New Testament Theology: The Proclamation

of
Jesus, trans. John Bowden (New York: Charles Scribner's Sons, 1971),
134.

5Jeremias, Jesus' Promise to the Nations, 22.
6 Rudolf Bultmann, The History of the Synoptic Tradition, 2nd. ed.,
trans. J. Marsh (Oxford: Blackwells, 1963), 145.
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Church there was at least a party which altogether rejected the mission
to the Gentiles."7 Bultmann concludes that Matthew 10 and 28 show the
early church's development of its idea on mission.8
Thirdly, a communal view: C. F. D. Moule argues that Matthew
collected, conflated, and organized the material circulating in his cornmunity and produced his gospel.

9

The contradictory sayings on the Gen-

tile mission, according to Moule, are due to the existence of such
conflicting traditions:
If material 'A' represents the evangelist's own outlook, then material 'B' must have been retaineilo simply because it was there in the
tradition, not because it fitted.
Some interpreters hold that the contradictory sayings reflect the tension of two groups in Matthean community: a universalistic group (the
Gentile Christians) and a particularistic group (the Jewish Christians).

11

7 Rudolf Bultmann, Theology of the New Testament, 2 vols., trans.
Kendrick Grobel (New York: Charles Scribner's Sons, 1951-55), 1:55.

8Bultmann, The History of the Synoptic Tradition, 145, n. 1. See
also Adolf Harnack, The Mission and Expansion of Christianity in the
First Three Centuries, trans. and ed. James Moffatt (New York: Harper,
1962), 40-41.

9C. F. D. Moule, "St Matthew's Gospel: Some Neglected Features,"
in Studia Evangelica, vol. 2, Texte and Untersuchungen, ed. F. L. Cross
(Berlin: Akademie-Verlag, 1964), 94.

1°Ibid., 96. See also Stephenson H. Brooks, Matthew's Community:
the Evidence of his Special Sayings Material, Journal for the Study of
the New Testament Supplement Series, no. 16, ed. David Hill (Sheffield:
JSOT, 1987), 49.
11 Schuyler Brown, "The Two-fold Representation of the Mission in
Matthew's Gospel," Studia Theologica 31 (1977): 21-32; "The Matthean
Community and the Gentile Mission," Novum Testamentum (NovT) 22 (1980):
193-221; Michael J. Cook, "Interpreting 'Pro-Jewish' Passages in
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Fourthly, the literary-critical approach: F. W. Beare contends
that the actual mission of the disciples is not found in Matthew 10.
Questioning the unity of chapter 10, he claims that the mission charge
is a mosaic created by the evangelist:
it is a saying framed by himself as a literary device (a foil) to
bring out as strongly as possible the thought that Jesus was
primarily concerned with Israel, and did not neglect ikis own people
for the sake of winning followers among the Gentiles.
Fifthly, an epochal approach: J. P. Meier finds three stages in
the presentation of Matthew's salvation history: the time of the Old
Testament, the time of Jesus, and the time of the Church.

13

In the time

of Jesus, the missions of Jesus and the twelve disciples are equally
limited to Israel. Matthew 10:5-6 and 15:24 belong to this period. In
the time of the Church, the mission of the Church extends to all nations
(Matt. 28:16-20). Meier stresses the death and resurrection of Jesus as

Matthew," Hebrew Union College Annual 54 (1983): 140; Charles H. Scribe,
"Jesus or Paul? The Origin of the Universal Mission of the Christian
Church," in From Jesus to Paul, Studies in Honour of Francis W. Beare,
eds. Peter Richardson and John C. Hurd (Waterloo, Ontario: Wilfrid
Laurier University, 1984), 57; Bennie R. Crockett, Jr., "The Missionary
Experience of the Matthean Community: A Redactional Analysis of Matthew
10" (Th. D. diss., New Orleans Baptist Theological Seminary, 1986), 42.

12

Francis W. Beare, "The Mission of the Disciples and the Mission
Charge: Matthew 10 and Parallels," JBL 89 (1970): 9. See also Hubert
Frankenmoelle, Jahwebund and Kirche Christi: Studien zun Form-und
Traditionsgeschichte des "Evangeliums" nac_h Matthaeus (Muenster:
Aschendorff, 1974), 129; M. D. Goulder, Midrash and Lection in Matthew
(London: SPCK, 1974), 345; Peter F. Ellis, Matthew: His Mind and His
Message (Collegeville, MN: Liturgical Press, 1974), 49; Gerald S.
Sloyan, "Outreach to Gentiles and Jews: New Testament Reflections,"
Journal of Ecumenical Studies (JES) 22 (1985): 766.

13
John P. Meier, "Salvation-History in Matthew: In Search of a
Starting Point," CBQ 37 (1975): 203-215; The Mission of Christ and His
Church: Studies in Christologv and Ecciesiology, Good News Studies, no.
30 (Wilmington, DE: Michael Glazier, 1990), 204-205.
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the turning point ("Die Wende der Zeit" in his terms) between the second
and third epochs.

14

T. L. Donaldson emphasizes the rejection of Israel

as the dividing point of the epochs.

15

J. D. Kingsbury finds a lack of evidence from Matthew indicating
the inauguration of the time of the Church. Thus he opposes three
epochs and suggests two: the time of Israel (Old Testament) and the time
of . Jesus (earthly and exalted).

16

Kingsbury argues that the two epochs

better fit to the major theological categories of Matthew's Gospel, that
is, prophecy and fulfillment. He proposes a "double horizon" by which
he tries to explain the difficulty:
the time of Jesus comprehends the ministries of John and of Jesus,
and that of the disciples as well, which Matthew construes broadly
as beginning with the mission of the original disciples (10:1-9) and
continuing with itihat of their successors until the parousia (24:14;
26:13; 28:18-20).
Kingsbury's interpretation is criticized by D. B. Howell who points out
14

John P. Meier, Law and History in Matthew's Gospel: A Redactional Study of Mt. 5:17-48, Analecta Biblica, no. 71 (Rome: Biblical
Institute Press, 1976), 30-35; Georg Strecker, "The Concept of History
in Matthew," in The Interpretation of Matthew, Issues in Religion and
Theology, no. 3, ed. Graham Stanton (Philadelphia: Fortress; London:
SPCK, 1983), 69-72.
15

Terence L. Donaldson, Jesus on the Mountain: A Study in Matthean
Theology, Journal for the Study of the New Testament Supplement Series,
no. 8 (Sheffield: JSOT, 1985), 206.
16

Jack D. Kingsbury, Matthew: Structure, Christology, Kingdom
(Philadelphia: Fortress, 1975), 25-39. See also Ulrich Luz, "The Disciples in the Gospel according to Matthew," in The Interpretation of Matthew, Issues in Religion and Theology, no. 3, ed. Graham Stanton (Philadelphia: Fortress; London: SPCK, 1983), 100-105; H. B. Green, "The
structure of St. Matthew's Gospel," in Studia Evangelica, vol. iv, Texte
and Untersuchungen, ed. F. L. Cross (Berlin: Akademie-Verlag, 1968),
47-59.
17

Kingsbury, Matthew: Structure, Christology, Kingdom, 35.
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that the double perspective appears to neglect the linear and temporal
aspect of Matthew's narrative story.

18

Finally, one modeling approach: A remarkable similarity is found
between Jesus' mission as recorded before chapter 10 and that of the
disciples prescribed in 10:1-15. The mission of the disciples is restricted to the Jews as Jesus mainly went to the Jews.

19

The message

is the same: "the Kingdom of Heaven is at hand" (4:17 and 10:7). The
content of their ministry and the itinerant nature of their activity
are also the same. Based on this many interpreters

20

contend that the

mission charge of Matthew 10 is designed in such a way that the disci18

David B. Howell, Matthew's Inclusive Story: A Study in the
Narrative Rhetoric of the First Gospel, Journal for the Study of the New
Testament Supplement Series, no. 42 (Sheffield: JSOT, 1990), 81-92.
19
The case of chapter 8 can be understood as a possible exception.
R. C. H. Lenski, The Interpretation of St. Matthew's Gospel (Minneapolis: Augsburg, 1961), 391, interprets Matthew 8 and John 4 as proleptic cases pointing to the future.
20
Oscar Cullmann, Salvation in History, trans. Sidney G. Sowers
(New York: Harper & Row, 197%),6 234-235; Morna D. Hooker, "The Prohibition of Foreign Mission (Mt 10 )," ExpT 82 (1970/71): 361-365; T. W.
Manson, Only to the House of Israel?: Jesus and the Non-Jews, Facet
Books (Philadelphia: Fortress, 1964), 3, n. 6; Stephen G. Wilson, The
Gentiles and the Gentile Mission in Luke-Acts, Society for New Testament
Study Monograph Series, no. 23 (Cambridge: University, 1973), 14-15; F.
F. Bruce, The Hard Sayings of Jesus, The Jesus Library, ed, Michael
Green (Downers Grove, IL: IVP, 1983), 108; Amy-Jill Levine, The Social
and Ethnic Dimensions of Matthean Social History: "Go nowhere among the
Gentiles." (Matt. 10:5b), Studies in the Bible and Early Christianity,
vol. 14 (Lewiston, NY: Edwin Mellen Press, 1988), 2-3; J. Julius Scott,
"Gentiles and the Ministry of Jesus: Further Observation on Matt 10:5-6;
15:21-28," Journal of the Evangelical Theological Society 33 (1990):
161-169; Martin H. Franzmann, Follow Me: Discipleship according to
Saint Matthew (St. Louis: Concordia Publishing House, 1961), 222; R. C.
H. Lenski, The Interpretation of St. Matthew's Gospel, 391; R. T.
France, Matthew, The Tyndale New Testament Commentaries, ed. Leon Morris
(Leicester, England: IVP; Grand Rapids: Eerdmans, 1985), 174.
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pies may follow in the step of Jesus before the resurrection. Therefore the limited mission of the disciples to Israel can be understood as
a temporal mission before the universal mission commences after Easter.
R. T. France notes, "The emphasis of the saying [10:5-6] lies not
primarily on the prohibition of a wider mission but on the priority of
the mission to Israel.

21

Since Jesus does not mention any reason for

restriction in the text, the answer should be drawn from the total context of the book. In other words, Matthew 10 should be understood in
relation to chapter 28 where the restriction is removed. The modelling
approach with a temporal perspective would be the most suitable interpretation of Matthew 10:5-6.
Jesus summons the twelve disciples (verses 1-4) and sends them out
with the words on the destination:

etc bobv
ItngXerrce at
6'14 716Xtv TaLtapvci5v µil si.aeA,6i'ts • (verse 5)
nopsUeo0e Se µaX,A,ov
npoq th itp613ata "re CtigoIcaVaa o'Cxou IopctfiX. (verse 6)
The phrase "the lost sheep of the house of Israel" occurs also in the
same sense at 15:24 where it stands for the object of Jesus' mission.
It echoes the phrase "sheep without a shepherd" of 9:36 where the figure
describes the multitude of Israelites. Hence -"the lost sheep" of 10:6
denotes God's covenant people, the Israelites. The "lost" situation of
the sheep in 10:6 is echoed as "loss of a shepherd" in 9:36. The people
of Israel became "lost" since they are without a good shepherd. Their
desperate and distressed situation is clearly pictured by two perfect
21

France, Matthew, 178.
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passive participles, saxvXµtvoL and hpptµµgvol. in 9:36. They are presently in these troubles.
As itp6f3aTa describes people so bobv and it6Xtv of verse 5b point to
the people closely linked with them. The two terms sOvwv and Zapapyri5v
are used as ethnic terms since they are contrasted with the people of
"Israel." This contrast is found only here in the Gospels. The phrases
etc &My sElviiiv and etc

7115Xtv

Zap,apvciav are in emphatic position and

stress that the Gentiles and Samaritans are to be first avoided by the
disciples. God's covenant people are described as "lost" sheep, but
"Gentiles" and "Samaritans" are used without any modification. This
probably reveals that our Lord wanted to direct the special attention of
the disciples to the "lost state" of God's covenant people.

22

He had a

deep concern for the distressed condition of God's people. His compassion (&:rraarcv CaOrl, 9:36) is expressed in His words on the urgent need
of workers on behalf of God's People (9:37-38). Accordingly, 9:37-38 is
a missionary call which brings forth the missionary charge of 10:5-15.

23

The blessing of God's Kingdom should first be presented to His
covenant people through Jesus and His workers and then to the Gentiles
(see Ps. 22:22-31; Isa. 49:5-6; Luke 24:47; Acts 13:46; Rom. 1:16).
22God's people are pictured as "lost sheep" in Isa. 53:6; Jer.
50:6; Ezek. 34:1-16. Contra Krister Stendahl, "Matthew," in Peake's
Commentary on the Bible, eds., Matthew Black and H. H. Rowley (Nashville: Nelson, 1962), 782, and Sherman E. Johnson, "The Gospel according
to St. Matthew," in Interpreter's Bible, 12 vols., ed. George A.
Buttrick (Nashville: Abingdon, 1951-57), 7:365, who understand the lost
sheep of Israel as describing rit-i-ca).
23Blaine Charette, "A Harvest for the People?: An Interpretation
of Matthew 9.37f.," JSNT 38 (1990): 33.
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This is the priority of salvation history and is reflected in Jesus'
words recorded in Matthew 10:5-6. God's blessing should be provided
first to His covenant people through the Messiah until they lose their
covenant status by rejection of the Messiah (see 21:43). Consequently,
the negative command of 10:5b should not be understood as an absolute
prohibition.

24

Jesus provided His blessing to the Gentiles in Matthew 8

and to the Samaritans in John 4 even before His rejection and death by
the Israelites. At this point the critical understanding on the negative command of 10:5-6, which is based on the assumption of alleged
conflict in the Matthean community between particularist and universalist, must be found untenable. It is to be noted that the immediate
context tells about the urgent spiritual need of God's people, and this
motivated Jesus' sending out of His disciples. The text does not reveal
any debate of the disciples on the mission to Israelites or Gentiles.
An ethnic judgment on the Gentiles or the Samaritans spoken by Jesus is
not found in the text. Likewise, Jesus' mention of "Gentiles" and
"Samaritans" does not connote any ethnic bias. It is a historical
reference. Samaritans are coupled with Gentiles in the text since they
are mixed with Gentiles (see 2 Kings 17:24).

25

Jesus moves on to give the disciples further instructions for
their mission: the content of message (verse 7), the nature of their
24

F. F. Bruce, Matthew, Understanding the New Testament (London:
Scripture Union, 1970; Philadelphia and New York: A. J. Holman, reprint
1978), 33.
25
Jesus once called a Samaritan in Luke 17:18 as bloyevhq
("stranger," KJV; "foreigner," RSV; NEB; NIV). A Samaritan is coupled
with a Gentile in the Mishnah (Shekalim 1:5).
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ministry (verse 8), material preparation for the mission (verses 11-14),
their reaction against the response of people to them (verses 11-14),
and the future judgment on those who reject the message of the Kingdom
(verse 15). Jesus' instruction continues from verse 16 to verse 42.
The disciples are told to expect suffering from both the Jewish and the
Gentile officials (verses 17-18). They will be hated by all people
(verse 22). They will go around and preach the Gospel in the cities of
Israel (verse 23). Hence many interpreters understand that the picture
described in verses 16-23 points to a situation later than that of
verses 1-15.

26

Verses 16-23 describes the post-Easter situation since

the persecution was directed mainly to Jesus before Easter.
The disciples in the mission field are pictured as "sheep in the
midst of wolves" (verse 16). The troubled situation of "sheep" points
to the persecution which the disciples will meet as described in the
following verses:
Iwo:skew Se &TO) 'rev Ccveancov
napaSWaouatv y&ID bpag 614 auv6Spta Kat ev Talc auvaywyalc
abTiov paaTtyoaouatv Wag• (verse 17)
Sat fryspovac Se Kat paaaetc T01106098 gV6KCV epa
Kat '
etc 1.1apv5ptov ainotic Kat Tots gOVECILV. (verse 18)
The plural auvg'opta occurs only here in the New Testament and describes
the local courts of the Jews. It, however, does not necessarily exclude
the Jerusalem council where the disciples stood after Easter (see Acts
26Luz, "The Disciples in the Gospel according to Matthew," 100;
Morosco, "Redaction Criticism and the Evangelical: Matthew 10 a Test
Case," 539-556; F. F. Bruce, The Message of the New Testament (Exeter,
England: Paternoster Pier, 1972), 68; Hooker, "The Prohibition of
Foreign Mission (Mt 10 )," 361; D. A. Carson, "Matthew," in The Idg.positor's Bible Commentary, 12 vols., ed. Frank E. Gaebelein (Grand
Rapids: Zondervan, 1976-85), 8:241-242; France, Matthew, 182-183.
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4). The term frysaw occurs frequently in the passion narratives (9 out
of 11 times in Matthew's Gospel) and means the Roman governor. The
persecution of the disciples by the Gentiles is taught in verse 18,
whereas verse 17 depicts the persecution by the Jews.

27

The immediate

cause of persecution is the close relationship of the disciples to Jesus
(gveicev htoili). The ultimate cause and purpose of their suffering is
witnessing to the Gentiles (sic papTiv Loy). The mission of the disciples can be understood as a mission through suffering.
It is significant that the Gentiles as well as the Jews are said
to be both the agent of persecution and the object of mission in the
post-resurrection period. This fact requires that we interpret Matthew
10:5-6 as a temporal restriction, not a permanent one.

28

It looks

forward to the universal mission of Matthew 28:16-20. The universal
character of the mission of the disciples is already implied in 10:17-18
and 10:22. In the latter passage the term nen/Toy, from the context,
includes the Jews and the Gentiles. The phrase Tag nedi.etc Toii ' IapenX,
of verse 23 does not suggest that the mission of the disciples should be
limited within the cities of Israel. Verse 23 should be understood as a
word of encouragement for the disciples in the context of future persecution, since their mission will be terminated with the coming of the

27 It is not clear if the word f3acsactic stands for Jewish kings or
Gentile kings.
28A. M. Harman, "Missions in the Thought of Jesus," Evangelical
Quarterly 41 (1969): 136, understands Matt. 10:5-6 as a temporal
restriction based on the significance of the comparative term "rather"
(µ2Mov).
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Son of Man.

29

Matthew 24:9-14
Two themes are spelled out in the first three verses of chapter
24: the destruction of the temple and the end of the world with the
second coming of Jesus. These two themes are inseparably interwoven in
the eschatological discourse of Jesus. He mentions future events from
verses 4 to 8 in response to the disciples' question about the eschatological signs.

30

In the following verse Jesus speaks of the persecution

which is directed to the disciples:

Tote napaSoacluaLv bpag etc OXilinv Kai, &nortevobow bpac,
Kat gasoft ptoo6pevot 1575 RaVTOV 'am/ 6ev61/ at& ti3 tivopoi pou.
(verse 9)
The adverb ¶616 occurs eight times in chapter 24. It does not
mean sequence of events between verse 8 and verse 9.

31

It here means

"during" or "at that time." What is the designation of narrow Tiov
Ovitiv? The parallel of verse 9b is found in Mark 13:13a (and also in
Luke 21:17; Matt. 10: 22a): xat '6acaee titoofwvot Eno ittiv'cov oat 're
voith pou. Based on the fact that the Marcan account does not have the

29

Robert H. Stein, Difficult Passages in the New Testament: Interpreting Puzzling texts in the Gospels and Epistles (Grand Rapids: Baker,
1990), 124-128; R. Bartnicki, "Das Trostwort an die Juenger in Mt 10,
23," Theologische Zeitschrift 43 (1987): 311-319. For a useful survey
on the interpretations of Matt. 10:23 see Carson, "Matthew," 250-253; F.
F. Bruce, The Hard Sayings of Jesus, The Jesus Library, ed. Michael
Green (Downers Grove, IL: IVP, 1983), 107-109. Scot McKnight, "Jesus
and the End-Time: Matthew 10:23," in Society of Biblical Literature
Seminar Pagers Series, ed. Kent H. Richards (Atlanta: Scholars, 1986),
501-520, presents a redaction-critical treatment on the passage.

30
31

See above pp. 124-128 for the study of 24:1-8.

Carson, "Matthew," 498.
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term tiv 'eevi6v, A. Plummer argues that the author of Matthew's Gospel
added it to the Marcan account in order to free the Jews from the charge
of persecution to narrow the category of persecution to the Gentiles.

32

He understands the Marcan account as anti-Jewish, since it has a reference to "synagogue" (Mark 13:9). He interprets T6v Ovis'ax, of Matthew
24:9b as meaning "the Gentiles." Plummer's view has been followed by
many writers.

33

The parallel passage of Matthew 24:9b is Matthew 10:22a. The
latter is identical with Mark 13:13b. In Matthew 10:17-18 Jesus predicts the persecution of the disciples coming from the Jews and the Gentiles. This is the immediate context which should characterize the use
of the phrase 67th 1tetvt6w of Matthew 10:22a where the disciples are told
to expect universal hatred. It is quite clear that the term ititvuoy includes both Jews and Gentiles. There are remarkable similarities

32
Alfred Plummer, An Exegetical Commentary on the Gospel according
to St. Matthew (Grand Rapids: Baker, reprint 1982), 331.
33

Douglas R. A. Hare and Daniel J. Harrington, "Make Disciples of
All the Gentiles' (Mt 28:19)," CBQ 37 (1975): 362-366; Bo Reicke, "A
Test of Synoptic Relationships: Matthew 10:17-23 and 24:9-14 with
Parallels," in New Synoptic Studies: The Cambridge Gospel Conference and
Beyond, ed. William R. Farmer (Macon, GA: Mercer University, 1983),
218-219; Rolf Walker, Die Heilsgeschichte im ersten Evangelium,
Forschungen zur Religion und Literatur des Alten und Neuen Testaments,
vol. 91 (Goettingen: Vandenhoeck & Ruprecht, 1967), 83-86 and 111-113;
J. C. Fenton, The Gospel of St. Matthew, Pelican Gospel Commentaries
(Baltimore, MD: Penguin Books, 1963), 379; Stephen H. Kio, "Understanding and Translating 'Nations' in Mt. 28.19," The Bible Transtator 41
(1990): 235. William G. Thompson, "An Historical Perspective in the
Gospel of Matthew," JBL 93 (1974): 254-255, interprets it as Matthew's
creation to reflect the persecution which his community experiences from
the Gentiles. Francis W. Beare, The Gospel according to Matthew (New
York: Harper & Row, 1981), 465, understands Tiiiv sEhnav as Matthew's
expansion which anticipates the Gentile mission. He does not, however,
mention whether the term includes the Jews.
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between Matthew 10:17-22 and Mark 13:9-13. Accordingly, there is no
exegetical warrant to stress the difference in connotation between
netvvav titiv E9vi,iv of Matthew 24:9 and navvav of Mark 13:13a. Both of
them have the same meaning but in different expression.
The Marcan parallel (13:9-13) and the Lucan parallel (21:10-19) of
Matthew 24:9-14 are also found in an eschatological context as in Matthew. The eschatological discourse of Jesus never reveals any ethnic
or geographical tendency (for example, "nation against nation" and
"kingdom against kingdom" in Matt. 24:7). It stresses the universality
of events in which the Jews are included with the Gentiles. Hence
Jesus' words alityrow 'an/ eOvwv of Matthew 24:9 should be translated "all
the nations" (or "all the peoples") in which both Jews and Gentiles are
embraced.

34

Jesus stresses the world-wide persecution which His disciples will
face when they preach the Gospel.

35

It is a religious persecution as

expressed in the phrase Sta tb Ovoith tiou.

The subject of the verbs

aapaaoaouotv and anortevoiiatv is supplied from 716(1/"COV tit5V e Oviiiv. The

34

Wolfgang Trilling, Das Wahre Israel: Studien zur Theologie des
Matthaeus-Evangeliums, 3rd ed. (Munich: Koesel-Verlag, 1964), 28;
Ferdinand Hahn, Mission in the New Testament, Studies in Biblical
Theology, no. 47, trans. Frank Clarke (Naperville, IL: Alec R. Allenson, 1965), 125-127; Amy-Jill Levine, The Social and Ethnic Dimensions
of Matthean Socical History, 224-225; Hubert Frankemoelle, "Zur
Theologie der Mission in Matthaeusevangelium," in Mission Im Neuen
Testament, ed. Von Karl Kertelge, Quaestiones Disputatae, no. 93, eds.
Karl Rahner and Heinrich Schlier (Freiburg: Herder, 1982), 114; Joachim
Gnilka, Das Matthaeusevangelium, 2 vols., Herders Theologischer
Kommentar zum neuen Testament (Freiburg: Herder, 1986-88), 2:317; John
P. Meier, "Nations or Gentiles in Matthew 28:19?," CBQ 39 (1977): 96-97.

35

Matt. 24:9 is closely connected with 28:19-20; the former
anticipates the latter.
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universal and eschatological character of the words of Jesus suggests
that the term Upac stands not only for the disciples of Jesus' time but
also for those who will follow the steps of the disciples.
Jesus goes on to enumerate more signs in verses 10-12: inter-

national hatred, rise of false prophets, increase of lawlessness, and
decrease of love.

36

Speaking of the significance of endurance for the

disciples in this hard situation, Jesus states the relation between the
universal preaching of the Gospel and the end:

Kai KnpuxeflaeTat Taw TO ebanatov ti1S Oaatleiac
EV hp TA otKoupkvp etc gapTliptov RaOLV Totc geveatv,
Kat TOTE riUt
T6Xoc. (verse 14)
There is a significant difference between Matthew's account and
Mark's parallel passage (13:10). The phrase ev 841

otixoulthvn is

omitted in Mark, as is verse 14b which tells why the Gospel should be
preached to the whole world. On the basis of these omissions W. G.
Thompson maintains that Matthew changed the Marcan account because he
"wanted his community to have no doubt about the task to be accomplished
prior to the parousia of the Son of Man. ,,37

S. H. Brooks

38

finds a ten-

sion between Matthew 24:14b and 10:23b. This has led him to argue that
36

For the meaning and unity of Matt. 24:10-12 see David Wenham,
"A Note on Matthew 24:10-12," Tyndale Bulletin 31 (1980): 155-162. He
views the section as a pre-Matthean tradition rather than a Matthean
composition.
37

Thompson, "An Historical Perspective in the Gospel of Matthew,"
256. See also William D. Davies, The Setting of the Sermon on the Mount
(Cambridge: University Press, 1963), 329; Joachim Jeremias, New Testament Theology: The Proclamation of Jesus, trans. John Bowden (New York:
Charles Scribner's Sons, 1971), 34.
38

Brooks, Matthew's Community: The Evidence of His Special Sayings
Material, 54.
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24:14b is Matthew's redactional addition which reveals his own eschatology. The views of Thompson and Brooks cannot be accepted. Jesus emphasizes in 24:14 a close link between the universal spreading of the Gospel and the end of the world. Matthew 24:14 perfectly fits into the
eschatological discourse of Jesus in chapter 24. The passage also
clearly shows a significant aspect of the salvation-historical scheme of
God. This is what Matthew's account stresses.
How do we understand Jesus' words nasty toi:c Nevecsiv in verse 14b?
D. R. A. Hare

39 claims that the phrase should be translated "all the

Gentiles" since the mission to Israel is already over for Matthew's community. His assumption is based on his faulty interpretation of Matthew
21:43 which describes the transfer of the Kingdom of God from the Jews
to a new nation. The phrase

?.p t otxml.46vri sheds light on the

interpretation of laic:my wig gOVEOLV since they are closely linked as
parallels in the same passage. The former phrase occurs only once here
in Matthew's Gospel and three times in Luke's Gospel (2:1; 4:5; 21:26).
In Luke 2:1 it is used to depict the Roman Empire, which obviously
includes Palestine. The second Lucan usage is found in the pericope of
Jesus' temptation where it describes "all the kingdoms of the world" in
which the kingdom of Judea must be included. The third Lucan usage is
related with the scene of Christ's second coming into the world. In
classical Greek the word ottcougevii is frequently used for "the inhabited
39Douglas R. A. Hare, The Theme of Jewish Persecution of Christians in the Gospel according to St. Matthew, Society for New Testament
Studies Monograph Series, no. 6 (Cambridge: University Press, 1967),
163-164. See also H. B. Green, The Gospel According to Matthew, New
Clarendon Bible (Oxford: University Press, 1975), 199.
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earth" or for "the Roman Empire.

„40

Hence we can conclude that the word

ottcoupgvp with the modifier 51.3) describes the whole world including
the Jewish and the Gentile territories. This strongly supports the
interpretation of 'gamy totic gOveatv of 24:14b as meaning "all the
nations" in which Jews and Gentiles are included.

41

The meaning of Mat-

thew 24:14 is clear, namely, that the Gospel of the Kingdom shall be
continually preached not only to the Jews but also to the Gentiles until
the end. The Gentiles are viewed by Jesus as the recipients of the Gospel of the Kingdom.42 In Matthew 24:9-14 the Gentiles are introduced
both as the objects of the mission of the disciples and as the agents of
their persecution.

Matthew 25:31-46
In the Olivet discourse (chapters 24 and 25) Jesus repeatedly
emphasizes "the importance of faithfully, wisely, and purposefully
watching for the Messiah to come.

„43

Jesus' thought is clearly taught

40

See James H. Moulton and George Milligan, The Vocabulary of the
Greek Testament Illustrated from the Papyri and Other Non-Literary
Sources (Grand Rapids: Eerdmans, reprint 1982), 443.

41
Hahn, Mission in the New Testament, 125-127; Meier, "Nations or
Gentiles in Matthew 28:19?," 98-99; Kio, "Understanding and Translating
`Nations' in Mt 28.19," 236.
42

David Hill, The Gospel of Matthew, The New Century Bible Commentary (Grand Rapids: Eerdmans; London: Marshall, Morgan & Scott,
1972), 320. Jeremias, Jesus' Promise to the Nations, 23 and 69, incorrectly understands 24:14 as describing an "apocalyptic event" which
refers not to the human proclamation of the Gospel but to the "angelic
proclamation of God's final act."

43 Erich H. Kiehl, The Passion of Our Lord (Grand Rapids: Baker,
1990), 40.
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in the illustrations of a householder (24:43) and a faithful servant
(24:45-51), and in the parables of the Ten Virgins (25:1-13) and the
Talents (25:14-30). The discourse ends with the words of the judgment
at the Son of Man's coming (25:31-46) which is found in Matthew's Gospel
alone. The scene of Jesus' coming in verse 31 reflects the pictures of
Daniel 7:13-14 and Zechariah 14:5. The judgment scene of verse 32 is
pictured as a herder separating sheep and goats:

Kat auvaOhaovTat, gpitpooesv airo6 nawra id Eevn,
Kat &poplin', au roue Coe aUfgav,
6anep o notphy Ctooplet Tat np6Oata &nb T61, 6pCoov,
R. Gundry argues that Matthew gathered the words and ideas taken
from Jesus' sayings of Matthew 16:27 and 19:28 as well as from Daniel
12:2 and Zechariah 14:5 in order to compose the current pericope (25:3146).

44

The current section, according to Gundry, is Matthew's composi-

tion and followed the pattern of the parables of separation. Gundry's
view fails to do justice to the context and the structure of the section. Both the introduction of the discourse (24:1-3) and the beginning
verses of chapter 26 clearly support the unity of the discourse. The
eschatological scene and the theme of the final judgment of the present
section perfectly function as the conclusion of the Olivet discourse,
which is the final discourse of Jesus in Matthew's Gospel. That the
parallel of the present section is not found in the other Gospels
supports the authenticity of the section. The concept of "separation"
as describing judgment is frequently found in Matthew's Gospel (see
44

Robert H. Gundry, Matthew: A Commentary on His Literary and
Theological Art (Grand Rapids: Eerdmans, 1982), 511.
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3:12; 6:2, 5, 16; 7:24-27; 13:30, 48, 49).

45

Who are navta Ta gOvn in verse 32? Lamar Cope maintains that the
phrase refers to "the Gentiles" as opposed to the Jews since the judgment of the Jews has already been pronounced at 23:38-39.

46

D. R. A.

Hare and D. J. Harrington contend that the phrase describes only "nonChristian Gentiles" since "they cannot be judged on the same basis as
Jews (cf. Mt. 19:28) or Christians (cf. 7:24-27; 10:32-33; 18:5, 18,
35)..

47

Matthew 23:38-39 tells about the historical judgment of Jews

(including the temple). The passage does not speak of the final judgment of Jews as Cope conjectures. The historical judgment of the Jews
does not constitute an excuse from the final and eschatological judgment. Matthew 19:28 states the privilege given to the followers of the
Son of Man at the time when He comes again.

The passage, contrary to

Hare and Harrington, clearly shows that "the twelve tribes of Israel"
(even if they refer to the historical Israel) are included into the
object of the judgment of the Son of Man. Hence the views of Cope,

45

Bultmann, History of the Synoptic Tradition, 124, takes the
current section as derived from Jewish tradition. T. W. Manson, The
Sayings of Jesus (London: SCM, 1949), 249, argues that although the
outline of the section could be the conventional Jewish apocalyptic
expectation many details seem to be the creation of Jesus Himself.
Manson is followed by Joachim Jeremias, The Parables of Jesus, 2nd ed.,
trans. S. H. Hooke (New York: Charles Scribner's Sons, 1972), 209.

46

Lamar Cope, "Matthew xxv: 31-46. 'The Sheep and the Goats'
Reinterpreted," NovT 11 (1969): 37. See also Lloyd Gaston, "The Messiah
of Israel as Teacher of the Gentiles," Intern 29 (1975): 32.

47Hare and Harrington, "Make Disciples of All the Gentiles' (Mt
28:19)," 365. See also George Gay, "The Judgment of the Gentiles in
Matthew's Theology," in Scripture. Tradition and . Interpretation, Essays
presented to E. F. Harrison, eds. W. W. Gasque and W. S. LaSor (Grand
Rapids: Eerdmans, 1978), 208.
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Hare, and Harrington are not convincing.
The phrase navta tia eOv1 occurs three times in the Olivet discourse (24:9, 14; 25:32). All of them are used in an eschatological
context. It refers to "all the nations" (including Jews and Gentiles)
in 24:9 and 14 as we have seen in this chapter. It is quite certain
that the phrase bears the same sense in 25:32. The object of the judgment in the present pericope is a combined group of sheep and goats.
They are the nava( tia. g evn gathered before the Son of Man. It is a
universal and final judgment. Our conclusion is that the phrase navra
TZE gev'n of 25:32 should be understood as an inclusive expression48 which
describes "all the nations" (or "all the peoples") including Jews and
Gentiles.

49

No ethnic bias is meant in Jesus' words.

The description of the final judgment stresses the criterion by
which sheep and goats are separated. Many scholars

50

understand a mere

philanthropy as the criterion. This interpretation fails to recognize
48
It includes "the blessed" (verse 34), "the righteous" (verses 37
and 46), and "the cursed" (verse 41).
49
Guenther Bornkamm, "End-Expectation and Church in Matthew," in
Tradition and Interpretation in Matthew, The New Testament Library, eds.
Guenther Bornkamm, Gerhard Barth and Heinz J. Held, trans. Percy Scott
(London: SCM, 1963), 23-24; Meier, "Nations or Gentiles in Matthew 28:
19?," 99-100; Thompson, "An Historical Perspective in the Gospel of
Matthew," 258; Gnilka, Das Matthaeusevangelium, 2:371; Dan 0. Via,
"Ethical Responsibility and Human Wholeness in Matthew 25:31-46," The
Harvard Theological Review (HTR) 80 (1987): 91.
5011. Wilckens, "Gottes geringste Bruder-zu Mt 25,31-46," in Jesus
und Paulus, eds. E. Ellis and E. Graesser (Goettingen: Vandenhoeck und
Ruprecht, 1975), 363-383; D. R. Catchpole, "The Poor on Earth and the
Son of Man in Heaven. A Reappraisal of Matthew xxv. 31-46," BJRL 61
(1979): 355-397; Via, "Ethical Responsibility and Human Wholeness in
Matthew 25:31-46," 100; Leander E. Keck, "Ethics in the Gospel according
to Matthew," The Iliff Review 41 (1984): 52-55.
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the Christological significance of the pericope. The Son of Man, who is
pictured as King in verse 34, is identified with "one of the least of
his brothers" (verses 40, 45). They are "brothers" of Christ (Ti
itSeMpiiiv pot), verse 40), that is, His followers, not any person of the
world toward whom the brotherly love is practiced. The criterion should
be understood as one's response to the Kingdom of Heaven as it is presented to him in the person of Jesus' brother.

51

Matthew 28:16-20
Many interpreters have recognized the universal commission of
chapter 28 as the key to the interpretation of Matthew's Gospel.

52

Jesus is pictured as a King who is invested with a full authority in
verse 18b:

pot Ram koucria kv oi)pa4 xa 1. kat tins fijc. The

passive form of kS6Oti suggests that God has given Him the highest
authority in heaven and on earth.

53

It is significant that the state-

51

France, Matthew, 355-357. Eduard Schweizer, The Good News
according to Matthew, trans. David E. Green (Atlanta: John Knox, 1975),
480, notes that Matt. 25:31-46 protects us against "righteousness
through intellectualized theology." Lenski, The Interpretation of St.
Matthew's Gospel, 991, comments that the works described in the text
concerns not "the inherent meritorious quality," but "the evidential
quality." For more discussion on this see Simon J. Kistemaker, The
Parables of Jesus (Grand Rapids: Baker, 1980), 154-157; J. Ramsey
Michaels, "Apostolic Hardships and Righteous Gentiles: A Study of Matthew 25,31-46," JBL 84 (1965): 27-37.

520tto Michel, "The Conclusion of Matthew's Gospel: a Contribution
to the History of the Easter Message," in The Interpretation of Matthew,
Issues in Religion and Theology, no. 3, ed. Graham Stanton, trans.
Robert Morgan (Philadelphia: Fortress; London: SPCK, 1983), 35; Edward
P. Blair, Jesus in the Gospel of Matthew (New York: Abingdon, 1960), 45.

53Matt. 28:18b echoes Daniel 7:13-14 in many ways: its figure,
words, and thought. See Donaldson, Jesus on the Mountain: A Study in
Matthean Theology, 176-177.
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ment on authority is declared by Jesus after His passion and resurrection. The apostles also witnessed that Jesus was made "Lord and Christ"
by God through death and resurrection (Acts 2:36; Rom. 14:9; Phil. 2:811). This fact reveals the sequence of salvation history. The universal mission of the Messiah through His messengers commences after His
suffering (see Isa. 53:10).
The content of the mission is expressed with four verbs in verses
19-20: nopeu06 vreq , µants acrre , EtantI.Owcec, and at.Mcricov'tec,.

The

object of the mission is navut th gOvn and is directly linked with the
only imperative pa0nteima're. The three participles are closely connected with the imperative: the imperative is main and the participles
are supporting verbs.
What is the designation of avut th gOvn of verse 19? D. R. A.
Hare and D. J. Harrington maintain that the phrase refers to "all the
Gentiles" excluding the Jews for the following reasons.

54

First, Israel

was already rejected by God because it has rejected God and the Messiah
(21:43; 22:7-8; 23:38). Secondly, the time of the mission to Israel was
over for Matthew. Thirdly, the disciples have been subjected to suffering (10:17; 23:34). Lastly, the Gentile Christians no longer belong in
"their synagogues" (4:23; 9:35; 10:17; 12:9; 13:54). The fundamental
problem with the view of Hare and Harrington lies in their assumption
that the Jewish Christians were totally separated from the synagogue
before Matthew wrote his Gospel. It is a false conjecture which they
54

Hare and Harrington, "Make Disciples of All the Gentiles' (Mt
28:19)," 366-367. See also Kio," Understanding and Translating 'Nations' in Mt 28.19," 237.
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impose on the text. The text does not provide any clear evidence which
supports the total separation of the Jewish Christians from the synagogues. The false assumption of Hare and Harrington reveals their problem of hermeneutics. They have replaced the Sitz

Leben of Jesus in

Matthew's Gospel with that of the hypothetical Matthean community. This
is an exegetical fallacy not only for Hare and Harrington but also for
many critical scholars (especially redaction critics). The text of Matthew's Gospel must be interpreted according to the Sitz im Leben Jesu.
It is also to be noted that Matthew 22:7-8 and 23:38 state God's punishment on Israel. They do not mean the cessation of mission to Israel.

55

The phrase narra T2( g eVT) should be understood from its immediate
and broad contexts. First, the commission stresses the inclusive
character with a fourfold use of the term 71^d4; naact e4ouo La, nay.= 're

gem narra Oaa

vetetXainiv, and naaac ,thec filthpac. Secondly, univer-

sality is expressed in the phrase kv oi)pavia: Kat hat TiSC llic- Thirdly,
the place of commissioning, Galilee, carries the universal character in
Matthew's Gospel as described in 4:12-17. It is the place where Jews
and Gentiles live together. It is the place where Jesus commenced His
mission. It is the place in Matthew's Gospel where Jesus concludes His
ministry. Fourthly, no ethnic and geographical accent related to the
55

For the view which excludes Jews, see Walker, Die Heilsgeschichte im ersten Evangelium, 111-113; J. Lange, Das Erscheinen des
Auferstandenen im Evangelium nach Matthaeus: Eine traditions-und
redaktions-geschichtliche Untersuchung zu Mt. 28. 16-20 (Wuerzburg:
Echter, 1973), 349-354; Nigel Turner, Christian Words (Edinburgh: T. &
T. Clark, 1980), 301; Levine, The Social and Ethnic Dimensions of Matthean Social History, 193-197; Fred W. Burnett, The Testament of JesusSophia: A Redaction-Critical Study of the Eschatological Discourse in
Matthew (Washington, DC: University Press of America, 1981), 425.
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commission is found in the text except the references to nenrca th E8vrl
and "Galilee." Finally, the phrase is used in 24:9, 14 and 25:32, and
all of them have universal implication describing "all the nations"
without any restriction. Hence our conclusion becomes clear that the
phrase nawca tia gevn of 28:19 should be understood as describing "all
the nations" (or "all the peoples") including Jews and Gentiles.56 The
Gentiles are viewed by Jesus as the object of discipleship for their
mission.
Many critical writers have questioned the authenticity of 28:1656

For the view which includes Jews, see Karl Barth, "An Exegetical
Study of Matthew 28:16-20," in The Theology of the Christian Mission,
ed. Gerald H. Anderson (New York: McGraw-Hill Book, 1961), 64; Benjamin
J. Hubbard, The Matthean Redaction of a Primitive Apostolic Commissioning: An Exegesis of Matthew 28.16-20, Society of Biblical Literature
Dissertation Series, no. 19 (Missoula, MT: Scholars Press, 1974), 85;
Richard R. De Ridder, Thg Dispersion of the People of God: The Covenant
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the New Testament," in The Biblioal Foundations for Mission, eds. Donald
Senior and Carroll Stuhlmueller (Maryknoll, NY: Orbis Books, 1983), 252;
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Matthew's Missionary Discourse: A Literary Critical Analysis, Journal
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20. First, the literary-critical approach: Based on the difference and
similarity of style and vocabularies between the present section and the
rest of Matthew's Gospel, some claim that some words are traditional but
the rest are Matthew's expansion.57
Secondly, the redaction-critical
approach: Some contend that the present section is created by Matthew
in order to reflect the controversy of his community on the issue of the
Gentile mission.

58

Thirdly, the liturgical approach: Some assert that

the Trinitarian baptismal formula of verse 19b is an insertion by the
later church for the liturgical purpose. They assume that "baptism in
Jesus' name" (Acts 2:38; 8:16; Rom. 6:3; Gal. 3:27) belongs to an earlier stage than the Trinitarian formula.
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Lastly, J. C. Fenton raises a

57John P. Meier, "Two Disputed Questions in Matt 28:16-20," JBL 96
(1977): 408-424; Georg Strecker, Der Weg der Gerechtigkeit, Forschungen
zur Religion und Literatur des Alten und Neuen Testaments (Goettingen:
Vandenhoeck und Ruprecht, 1962), 208-214; Ernest Best, "The Revelation
to Evangelize the Gentiles," Journal of Theological Studies, n.s. 35
(1984): 2; Oscar S. Brooks, "Matthew xxviii. 16-20 and the Design of the
First Gospel," JSNT 10 (1981): 2-18; Donaldson, Jesus on the Mountain:
A Study in Matthean Theology, 171-172; Guenter Bornkamm, "The Risen Lord
and the Earthly Jesus: Matthew 28.16-20," in The Future of Our Religious
Future, Essays in Honour of R. Bultmann, ed., J. M. Robinson, trans. C.
E. Carlston and R. P. Scharlemann (New York: Harper & Row, 1971), 206208; David Hill, "The Conclusion of Matthew's Gospel: Some LiteraryCritical Observations," Irish Biblical Studies 8 (1986): 54-63.

58George D. Kilpatrick, The Origins of the Gospel according to St.
Matthew (Oxford: Clarendon, 1946), 48-49; Jack D. Kingsbury, "The Composition and Christology of Matthew 28:16-20," JBL 93 (1974): 573-584;
Schuyler Brown, "The Matthean Community and the Gentile Mission," NovT
22 (1980): 199, 217.

59Johnson, "The Gospel according to St. Matthew," 623; Hans
Kosmala, "The Conclusion of Matthew," in Annual of the Swedish Theological Institute, vol. IV, ed. Hans Kosmala (Leiden: E. J. Brill, 1965),
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L. Cross (Berlin: Akademie-Verlag, 1968), 63; W. D. Davies and Dale C.
Allison, The Gospel according to Saint Matthew, 133. The Trinitarian-
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different line of questioning. He finds hesitation in the early Church
over the Gentile mission (see Acts 11) and concludes that Jesus never
60
spoke of the Gentile mission as found in Matthew 28:19.
The views of the critical interpreters cannot be accepted for the
following reasons. First, they claim that the words frequently found in
Matthew's Gospel belong to Matthew and the words of rare use belong to
traditional material. This is a false criterion by which the authenticity of the text should be determined. The authenticity of 28:16-20 is
supported by the fact that the thought and words of the commission are
are also found in Luke 24:44-49 (narra tia gOvri in verse 47), in John
20:21, and in Acts 1:6-8. It is to be noted that even the critics themselves fail to reach agreement concerning the criteria by which they
could determine materials to be either "redactional" or "traditional."
Secondly, if the Gentile mission were one of the most critical issues in
the hypothetical Matthean community and also reflected, as the critics
assume, at the end of the Gospel, why were the disciples totally silent
about it as we see in the closing chapter? The text does not present
any explicit hint of the alleged controversy over the Gentile mission.
Thirdly, Jesus frequently mentions three Persons of the God-head. There
is no reason to reject the possibility that Jesus could use the Trinitarian formula at such a solemn moment.

61

Finally, it is reasonable to

type formulas are frequently found in the epistles, for example, 2 Cor.
13:13; Titus 3:4-6; 1 Pet. 1:2.
60

Fenton, Matthew, 453.
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G. R. Osborne, "Redaction Criticism and the Great Commission: A
Case Study Toward a Biblical Understanding of Inerrancy," JETS 19
(1976): 73-85.
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suppose that the early Church needed time to prepare itself for the Gentile mission. This is reflected in Luke's account in the book of Acts.
Two factors are to be noted in connection with this: the early Church
experienced hard persecution, but the early Church was not negative to
the Gentile mission though the apostles did not immediately launch the
Gentile mission after the Pentecost.
The commission ends with Jesus' promise of presence with His disciples and it is stressed with the words

tOob e7a).

the "Immanuel" promise of 1:23 and Isaiah 7:14.

62

This promise echoes
The four names

Abraham, Isaac, Jacob, and Judah in 1:1-3 recall the patriarchal promise
of universal blessing which will be fulfilled through the universal mission of the disciples of the Messiah (28:19-20). This is the clear picture of salvation history which Matthew wants to present in his Gospel.
In conclusion, the plural term gevn without modification in 10:5
designates the Gentiles in contrast with the Jews but does not convey an
ethnic bias on the part of Jesus. It is an objective and neutral
description. The disciples are not allowed to go to the Gentiles until
the passion and resurrection of Jesus, the Messiah. The Gentiles become
the main object of the universal mission for the disciples soon after
Jesus' suffering and resurrection (28:16-20; 24:14). The restriction of
the Gentile mission of chapter 10 is replaced with its command in
chapter 28. The restriction of the Gentile mission was taught in
62

For more discussion see David R. Bauer, The Structure of Matthew's Gospel: A Study in Literary Design, Journal for the Study of the
New Testament Supplement Series, no. 31 (Sheffield: Almond, 1988),
124-128.
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Galilee. It is the same place where the restriction is replaced with
the open command.
The Gentiles are said to be the persecutors of the disciples (24:
9). They will also be the object of the final judgment (25:32). That
the Gentiles are viewed both as receivers of the Gospel and as persecutors of the disciples is clear evidence that a Gentile bias cannot be
drawn from Jesus. He used Bevil with an adjective navta four times in
the eschatological or apocalyptic contexts (24:9, 14; 25:32; 28:19).
They always mean "all the nations" in the sense of "all the peoples"
without any restriction.

CHAPTER VI
JESUS' MENTION OF THE GENTILE LAND AND PEOPLE

We now investigate two pericopes (11:20-24 and 12:38-42) which
have Jesus' direct mention of the Gentile land and people. Both
instances shed light on our investigation of Jesus' relation with the
Gentiles.

Matthew 1I.:20-24
The present section is closely related to the missionary discourse
of 9:35-11:1. Jesus states that the city which rejects the message of
His disciples will receive a harsh judgment (10:15). The same theme
reappears in 11:24 when Jesus speaks against the Jewish towns which have
rejected Him. The rejection motif occurs again in the pericope of John
the Baptist (11:2-18). Those who have rejected John the Baptist also
rejected Jesus (11:19). The rejection of Jesus calls for His severe
condemnation. This condemnation is the theme of the current section
which is stressed with the use of antithetic repetition.

1

1
Joseph A. Comber, "The Composition and Literary Characteristics
of Matt 11:20-24," CBQ 39 (1977): 497-504; Joachim Jeremias, New Testament Theology: The Proclamation of Jesus, trans. John Bowden (New York:
Charles Scribblers Sons, 1971), 14-16. Rudolf Bultmann, The History of
the Synoptic Tradition, trans. John Marsh (Oxford: Basil Blackwell,
1968), 112, takes the current section as a "community formulation, since
the sayings look back on Jesus' activity as something already completed." Bultmann's view is criticized by James D. G. Dunn, Jesus and
the Spirit: A Study of the Religious and Charismatic Experience of Jesus
and the First Christians as Reflected in the New Testament (Philadelphia: Westminster, 1975), 70-71. Dunn argues that the tradition of
Jesus' mighty works in Galilee is too firmly established in the tradition.
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Jesus' reproach is pronounced against three Jewish cities in
Galilee: Chorazin, Bethsaida, and Capernaum. They are compared with
three Gentile cities: Tyre, Sidon, and Sodom. Jesus puts Sodom among
the Gentile towns. The parallel of the present pericope is Luke
10:12-15, where it is linked with the sending out of the seventy. The
town Chorazin is mentioned only here and in the Lucan parallel. It was
located at the site called Kerazeh which is about two miles north-west
of Capernaum.

2

Jesus performed many mighty works (at alai:amt. 3uvatieLq)

in Chorazin and Bethsaida (or Bethsaida-Julias) but none of the works is
recorded in the Gospel. Bethsaida was the home of Andrew, Peter, and
Philip (John 1:44; 12:21). Capernaum was the center of Jesus' mission
in Galilee (Matt. 4:13). Tyre and Sidon were frequently attacked by the
Old Testament prophets because of their worship of idols and wickedness
The

(Isa. 23; Jer. 25:22; 27:3; Ezek. 26:28; Amos 1:9-10; Zech. 9:2-4).
wickedness of Sodom is well attested (Gen. 18:20; 19:13; Isa. 3:9; Pet.

2:6; Jude 7). The people of Galilee are familiar with the wickedness of
those three Gentile cities.
Jesus began His ministry in the Jewish towns of Galilee (Matt.
4:13-17, 23-25). They were privileged with the coming of the Messiah in
His words and mighty works. Most of them were the covenant people of
God. However, they have "exalted themselves to heaven" (verse 23).

3

2

Gustaf Dalman, Sacred Sites and Ways: Studies in the Topography
of the Gospel, trans. Paul P. Levertoff (London: SPCK; New York:
MacMillan, 1935), 153-159.

3

For the textual problem see Bruce M. Metzger, A Textual Commentary on the Greek New Testament (London and New York: United Bible Societies, 1971), 30-31. Verse 23 echoes Isa. 14:13-15 which was spoken
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They were too arrogant to receive the Messiah. Their pride brought
forth Jesus' severe condemnation: "You shall descend to Hades" (verse
23). They did not repent to see the mighty power of God revealed
through His Messiah. A more severe punishment will be given to them
than that of the people of the Gentile cities.
Jesus states that if He had done the mighty works in Tyre, Sidon,
and Sodom they would have repented. Jesus here does not mean that they
are more righteous than the Jews of Galilee. The people both of the
Gentile and of the Jewish towns were wicked and could not escape God's
judgment. It will be more tolerable for the Gentile towns at the judgment than for the Jewish towns because the former were not given the
privilege to hear God's word like the latter. They also did not reject
God's Messiah like the Jewish towns did. The present pericope stresses
the significance of the privilege which God provides through the Messiah. With the coming of Jesus the Jewish towns of Galilee were greatly
blessed by God as predicted in Isaiah 9:1-2. They, however, rejected
God's blessing and abused the privilege. Their covenant status will not
constitute an excuse from a greater punishment at the day of Judgment.
Though they have rejected the Messiah, they have retained their privi4
leged position during His lifetime. Jesus continued His mission in

against the pride of Babylon. Samuel T. Lachs, A Rabbinic Commentary on
the New Testament: The Gospels of Matthew, Mark, and Luke (Hoboken, NJ:
Ktav Publishing House, 1987), 194, remarks, "Capernaum was on comparatively high ground as to the Sea of Galilee, while Sodom is at the
lowest point on earth."

4

Amy-Jill Levine, The Social and Ethnic Dimensions of Matthean
Social History, Studies in the Bible and Early Christianity, vol. 14
(Lewiston, NY: Edwin Mellen, 1988), 135.
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Galilee until He made a final journey to Jerusalem.
Jesus' mention of Tyre, Sidon, and Sodom must have been shocking.
As R. T. France says, "Jesus puts even Sodom on a level above the people
5
of his own towns."

The ultimate concern for Jesus lies not in one's

ethnic background but in one's response to God's call revealed through
His ministry. Hence the current text cannot be understood either as an
anti-Jewish saying or as a pro-Gentile saying of Jesus. J. D. G. Dunn
correctly understands Jesus' words: "without repentance there was no
hope for men or cities, Jews or not"6 in the history of salvation.
Matthew 12:38-42
A great tension between Jesus and the Jewish leaders is indicated
in chapter 12. When Jesus healed a man with a withered hand in a
synagogue on the Sabbath the Pharisees counseled together in order to
destroy Him (verse 14). When Jesus healed a demon-possessed man (verse
22) the Pharisees claimed that Jesus did it by the power of Beelzebul
(verses 24, 27). This brought forth Jesus' severe reproach against
them: "you brood of vipers!" (verse 34). The Jewish leaders are also
called by Jesus "an evil and adulterous generation" (verse 39) since
they have rejected what God wanted them to do (verse 7) and have spurned
God's Servant (verses 18-21). They were evil because they blasphemed

5 R. T. France, Matthew, Tyndale New Testament Commentaries, ed.
Leon Morris (Leicester: IVP; Grand Rapids: Eerdmans, 1985), 198.

6James D. G. Dunn, Unity and Diversity in the New Testament (Philadelphia: Westminster, 1977), 319. T. W. Manson, The Teaching of Jesus:
Studies of its Form and Content (Cambridge: University Press, 1963), 28,
n. 2, remarks that Matt. 11:20-24 contains a "tacit invitation" to the
Gentiles.
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7
against Jesus and asked Him for a sign. They asked a sign to test
Jesus as written in Mark's account (8:11-13).
The only sign (TO anpetov) which Jesus would show the Jewish
leaders is the sign of Jonah the prophet whose experience in the sea
typified Jesus' experience of the earth as spoken by Jesus:
&amp yap liv 'Wyk EV Ti) mail TOb OTOUc Tpsi% Wpac
Kal Tpelc viaaq,
&Mc '6c:tat b Utoq Ta Ct1/06nou kv ti} Kap8(9. 'LAS Aq
tpei% fpkpac Kat wag vt5KTac. (verse 40)
Verse 40 is found only in Matthew's account (compare the Lucan parallel
in 11:29-32), and its authenticity has been greatly debated. L. Cope

8

raises the question of its authenticity for three reasons: (1) Matthew
quotes the first half of the verse from the Septuagint and this is
unusual for him; (2) it interrupts the flow of thought from verse 39 to
verse 41; and (3) it is omitted in Justin Martyr's text of Matthew.
Many scholars

10

9

have suggested that 12:40 should be understood as an

7

To ask for a sign was a typical of the Jews, see 1 Cor. 1:22.
Alfred Edersheim, The Life and Times of Jesus the Messiah, 2 vols.
(Grand Rapids: Eerdmans, reprint 1980), 2:68-69, notes that the Rabbinic
teachers were sometimes asked to provide signs.
8

Lamar Cope, "Matthew 12:40 and the Synoptic Source Question,"
JBL 92 (1973): 115.
9

For the discussion of this, see Krister Stendahl, The School of
St. Matthew: and Its Use of the Old Testament, 2nd ed. (Philadelphia:
Fortress, 1968), 132-133.
10 Richard A. Edwards, The Sign of Jonah in the Theology of Evangelists and Q, Studies in Biblical Theology, 2nd series, no. 18 (London:
SCM, 1971), 25-27; Arno M. Hutchinson, "Christian Prophecy and Matthew
12:38-42. A Test Exegesis," in Society of Biblical Literature 1977
Seminar Papers, ed. Paul J. Achtemeier (Missoula, MT: Scholars, 1977):
379-385; George M. Landes, "Matthew 12:40 as an Interpretation of 'The
Sign of Jonah' against its Biblical Background," in The Word of the Lord
Shall Go Forth, Essays in Honor of David N. Freedman, ed. C. L. Meyer
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interpretive addition by the evangelist which reflects his own interpretation or the situation of his community. L. Cope's argument is open
to objection. The frequency of Matthew's use of the Septuagint cannot
be the criterion by which the authenticity of the passage which came
from the Septuagint should be tested. It is to be noted that Matthew
frequently cites from the Septuagint, but in various ways as demonstrated by R. Gundry.

11

Verse 40 does not interrupt the flow of thought

from verse 39 to 41 since the preaching of Jonah cannot be a miraculous
sign. His miraculous delivery becomes a sign and is mentioned in verse
40. Verse 40 is an integral part of the current section.12 In verse 40
the sign of Jonah is closely connected to that of Jesus. Verse 40
becomes the real answer which Jesus gives to the Jewish leaders. The
death and resurrection of Jesus is the ultimate sign which God presents
not only to the Jewish leaders but also to the whole world.
Jesus goes on to make an eschatological verdict against the Jewish
people by using a shocking contrast between the people of Nineveh and
the Queen of the South on the one hand, and the Jewish people on the
other (verses 41-42). The Jews will be condemned at the day of judgment

and M. O'Connor (Winona Lake, IN: Eisenbrauns, 1983), 665-669; Alan H.
McNeile, The Gospel According to St. Matthew (Grand Rapids: Baker,
reprint 1980), 182; John P. Meier, Matthew, New Testament Message, vol.
3 (Wilmington, DE: Michael Glazier, 1980), 137-138.
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Robert H. Gundry, The Use of the Old Testament in St. Matthew's
Gospel, Supplements to Novum Testamentum, vol. 18 (Leiden: E. J. Brill,
1967), 1-185.
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R. T. France, Jesus and the Old Testament: His Application of
Old Testament Passages to Himself and His Mission (Grand Rapids: Baker,
reprint 1982), 80-82, makes a good case for this.
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by the Gentiles! They will be condemned even by a Gentile woman! This
must have been a most terrible statement for the ears of the Jewish
leaders. The people of Nineveh will be a party who condemns the wicked
Jews because the Ninevites repented when they heard God's message
preached by Jonah. The Queen of the South endeavored to hear God's
wisdom given to Solomon. The Jews of Jesus' time will be condemned by
the righteous Gentiles because the Jews did not repent to hear the
Messiah who is greater than Jonah or Solomon.

13

The sign of Jesus is His death and resurrection. It is not shown
to the Jews yet but it is sure that they will also reject this sign
since they already rejected Jesus' words.

14

In this way Jesus' words

are inseparably linked with His works: if one accepts His words he will
also accept His cross. Verse 40 is the first reference in Matthew to
Jesus' death. The death of Jesus at the hand of the Jews will be a sign
of condemnation to them, but it will be a sign of hope to those who make
a positive response to it. The "word of the cross" will be the sign of
foolishness to those who are perishing but it will be the sign of God's
power to those who are being saved (1 Cor. 1:18). The cross of Jesus is

13The term "greater" (nIsi: ov) is neuter not masculine. C. H.
Dodd, The Parables of the Kingdom, rev. ed. (New York: Charles
Scribner's Sons, 1961), 31, understands it as meaning "the coming of the
Kingdom of God." Reginald H. Fuller, The Mission and Achievement of
Jesus, Studies in Biblical Theology (London: SCM, 1954), 34-35, takes it
as "the proclamation of Jesus." D. A. Carson, "Matthew," in The Expositor's Bible Commentary, 12 vols., ed. Frank E. Gaebelein (Grand
Rapids: Zondervan, 1976-1985), 8:296-297, holds it to mean "Jesus." The
context supports the last view.
14R. C. H. Lenski, The Interpretation of St. Matthew's Gospel
(Minneapolis: Augsburg, reprint 1964), 496.
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the last sign for men; the judgment follows it. What Jesus emphasizes
in this pericope is not the significance of ethnic background in salvation history but one's response to the sign of Jesus.

15

The words of

Jesus reveal neither a Gentile bias nor an anti-Jewish spirit. At this
point those who attempt to interpret the present section in terms of the
anti-Jewish polemic of the Matthean community fail to do justice to
15
Jesus' main thought.

Some try to find a reference to the Gentile

. 16
mission in the present sect].on.

It is true that the repenting Gen-

tiles are commended by Jesus, but the text is not conclusive about the
Gentile mission.
In conclusion, the main idea of Matthew 11:20-24 and 12:38-42 is
that in salvation history God's blessing of redemption is to be given
only to one, regardless of his ethnic origin, who through the Spirit's
work makes a positive response (repentance) to God's call as presented
through the message and Person of Christ. Those who are privileged
with an opportunity to hear the Gospel but reject it will receive a more
severe judgment than those who are not.
15
Jesus' thought is echoed in 1 Cor. 1:23-24.
16

France, Jesus and the Old Testament, 46; David Hill, The Gospel
of Matthew, New Century Bible Commentary (London: Marshall, Morgan &
Scott; Grand Rapids: Eerdmans, 1972), 22; H. Benedict Green, "Matthew
12.22-50 and Parallels: An Alternative to Matthean Conflation," in
Synoptic Studies: The Ampleforth Conferences of 1982 and 1983, Journal
for the Study of the New Testament Supplement Series, no. 7, ed. C. M.
Tuckett (Sheffield: JSOT, 1984), 169-170; Paul D. Meyer, "The Gentile
Mission in Q," JBL 89 (1970): 405-410.

CHAPTER VII
JESUS' CONTACT WITH THE GENTILES

Two instances of Jesus' encounter with the Gentiles (8:5-13 and
15:21-28) are significant for our investigation of His attitude toward
the Gentiles in Matthew's Gospel. Jesus' encounter with Pilate (27:1126) is occasioned by the Jewish leaders bringing Him to trial. In the
accounts of Luke and of John Pilate repeatedly declares Jesus' innocence
(Luke 23:4, 14, 15, 22; John 18:38; 19:4, 6). It is not recorded in
Matthew's and Mark's accounts, except the plea of Pilate's wife for
Jesus (Matt. 27:19). The encounter with Pilate does not show the Gentile motif with a salvation-historical significance.

Matthew 8:5-13
Jesus' Sermon on the Mount (chapters 5-7) is closely followed by
His healing ministry (chapters 8-9). The healing of a centurion's servant in Capernaum (8:5-13) is recorded as the second of nine healings.
It is also recorded in Luke's Gospel (7:1-10). The person cured in Matthew's account is called C. Rai% of the centurion but Ttvoq 8oi3l,oc in
Luke's account. It is most likely that both terms have the same
designation here and can be understood as synonymous in this pericope.

1

Whereas in Luke's account the centurion sent some Jewish elders and his
friends to Jesus on behalf of him and his servant, it is the centurion
1

R. T. France, "Exegesis in Practice: Two Examples," in Pew Testament Interpretation: Essays on Principles and Mathods, ed. I. Howard
Marshall (Grand Rapids: Eerdmans, 1977), 256.
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himself who came to Jesus in Matthew's account. In Matthew's account
the pericope begins and ends with the centurion's encounter with Jesus.
In this way Matthew stresses a Gentile's personal encounter with Jesus,
the Messiah.
In Luke's account what the centurion has done for the Jewish people is witnessed by his delegates (7:5). They stress that the centurion
is worthy of Jesus' favor (7:4). In Matthew's account the merit of the
centurion is never revealed. What Matthew's account presents are: (1)
the centurion's sympathy for his paralyzed servant (verse 6); (2) his
humility (verses 8-9); (3) his trust in the power of Jesus' word (verses
8 and 13); (4) his respect of Jesus' authority (verses 8-9).2
Jesus marveled to hear the centurion's words and said to those who
followed Him:
(IIAv

Xkyo) Vili,v,
nap' obasvi TooaCYcriv

TECOTIV EV

'r

•
r
1 IopariX supov. (verse 10b)

The word &Iifv adds solemnity to Jesus' words. There is a textual problem on the last sentence of verse 10. The above reading is supported by
B and W, but Luke's account (7:9) and some other texts (for example, ii,
C, L, K, and 9) have a different reading: ouSs sv TF4i ' Iopaill. toactUrriv
7tECITLV etipov. 3 The present reading of Matthew stresses more the superiority of the centurion's faith than Luke's account.

4

2

In the Sermon on the Mount Jesus' authority in teaching is manifested (7:28-29). His authority in healing is demonstrated in chapters
8-9.
3

See Bruce M. Metzger, A Textual Commentary on the Greek New
Testament (London and New York: United Bible Societies, 1971), 21.
4

France, "Exegesis in Practice: Two Examples," 260. Ralph P. Mar-
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Jesus goes on to give the followers an eschatological saying:

ley.) n

&vato?.5v Kat auay6v
btav CaL nolXot
VOuatv Kai Ccvalateflaovtat pet& 'APpa0 Kat 'IaaaK Kat
V 'r 0a0tIefl T6V oUpav6v, (verse 11)
oL t5E utot ti
Paatleiac iclnriefloovTat etc TO aK6Toc TO
WTepov. Exei goTaL o KIau011oc Kat o Opuypoc Tcliv 6.56vuov.
(verse 12)

Jesus speaks of a shocking contrast between "many" and "the sons of the
Kingdom." The former will recline in the Kingdom but the latter will be
cast out of it into the outer darkness. Who are noUol? They come from
east and west. The phrase "east and west" is used without any modification and describes "the whole world" (see Isa. 43:5-6; 49:12). They
will recline in the Kingdom of Heaven with the patriarchs. This is a
clear echo of the patriarchal promise of universal blessing. The
Gentile centurion is, according to the context, closely related to the
"many": they share the faith which the centurion has. Hence noA,Xot here
should be understood in the inclusive sense, describing a vast host of
Gentile believers. It however does not necessarily exclude the Jews
since the Jewish patriarchs are linked with "many."
Who are o L utot zijc fE aotke tag? The phrase occurs only here and at
Matthew 13:38 in the New Testament. It is not found in the rabbinic
sources. Amy-Jill Levine objects to understanding the phrase in the

tin, "The Pericope of the Healing of the 'Centurion's' Servant/Son
(Matt. 8:5-13 par. Luke 7:1-10): Some Exegetical Notes," in Unity and
Diversity in New Testament Theology, Essays in honor of George E. Ladd,
ed. Robert A. Guelich (Grand Rapids: Eerdmans, 1978), 16, notes, "The
center of interest in the two stories is different. In Matthew the
focus of attention is the man's personal faith, on which Jesus passes
the encomium of verse 10 with a note of amazement. . . . In the Lukan
version iaith is not accented, but the reader's interest is attracted to
the man's sense of unworthiness."
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ethnic sense meaning the Jews. She maintains that it should be understood in the social sense for the following reasons:

5

(1) it is the

antithetic parallel of "many" who consisted of Jews and Gentiles; (2)
the definite article of the phrase connotes the status and privilege as
"the elite" of the sons of the Kingdom; (3) the phrase occurs elsewhere,
in 13:38, where it means "church" consisting of Jews and Gentiles.
Levine concludes that the sons of the Kingdom are those who do not have
faith but act upon it. If Levine's view is correct, the phrase must
have been strange to the ears of Jesus' hearers. "The sons of the Kingdom" is a parallel to "many" as the Israelite is a parallel to the
centurion. The sons of the Kingdom simply are from the context "the
Jews. 6

They believed that they belonged to the Kingdom of Heaven by

their birthright since they were the children of Abraham (see Matt.
3:8-9).

7

J. Jeremias notes:

According to the popular view in the time of Jesus, Israel's superiority over the Gentiles consisted in the fact that Israel, by virtue
of its lineal descent from Abraham, enjoyed the benefits of the
vicarious merits of the patriarchs, and the consequent assurance of
final salvation. It was the current belief that no descendant of
Abraham could be lost.

5

Amy-Jill Levine, The Social and Ethnic Dimensions of Matthean
Social History, 127-130.

6Willoughby C. Allen, A Critical and Exegetical Commentary on the
Gospel according to S. Matthew, 3rd ed., The International Critical Commentary (Edinburgh: T. & T. Clark, 1912), 78; Samuel T. Lachs, A Rabbinic C. entarY on the New Testament: The Gospels of Matthew. Mark. and
Luke, 156.
7
8

France, "Exegesis on Practice: Two Examples," 262.

Joachim Jeremias, Jesus' Promise to the Nations, Studies in Biblical Theology, no. 24, trans. S. H. Hooke (Naperville, IL: Alec R.
Allenson, 1958), 48.
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It is stressed in the present pericope that the birthright as
Abraham's children will not be the guarantee of entering the Kingdom of
Heaven for the Jews. What really counts for entering the Kingdom is not
one's ethnic origin but one's faith in Jesus or bearing the fruit of
repentance (see 21:43; 12:38-42). Only the spiritual descendants of
Abraham will enter it (see Romans 4:11, 16). The faith of the centurion
is greatly emphasized (verse 10, 13) and is contrasted with the little
faith of the disciples in the same chapter (8:23-27).9 Without faith
there is no hope for the Jews or the Gentiles. No ethnic preference of
preference of Jesus is stated in the present pericope.
Jesus' words of verses 11-12 must be heard as a frightening statement to the Jewish listeners. Some critics argue that verses 11-12 were
uttered in a different context and inserted here by Matthew.
others take them as the redactional composition by Matthew.

10

11

Some
Verses

9
Jack D. Kingsbury, "Observations on the 'Miracle Chapters' of
Matthew 8-9," CBQ 40 (1978): 570, points out that "faith" plays a
prominent role in the miracle stories of chapters 8-9. But a problem is
found in his assertion that the miracle stories were taken from Mark and
Q as a "theological address" to the post-Easter situation of the Matthean community.
10

Paul D. Meyer, "The Gentile Mission in Q," JBL 89 (1970):
410-412; Graham N. Stanton, "The Gospel of Matthew and Judaism," BJRL
66 (1984): 268; France, "Exegesis on Practice: Two Examples," 260.
11Heinz J. Held, "Matthew as Interpreter of the Miracle Stories,"
in Tradition and Interpretation in Matthew, eds. Guenter Bornkamm,
Gerhard Barth, and Heinz J. Held, The New Testament Library, trans.
Percy Scott (London: SCM, 1963), 168; Kenzo Tagawa, "People and Community in the Gospel of Matthew," NTS 16 (1969/70): 154. Von Dieter
Zeller, "Das Logion Mt 8, 11f/Lk 13, 28f and das Motiv der
`Voelkerwallfahrt,'" Biblische Zeitschrift, n.s. 16 (1972): 88-91,
suggests that verse 11-12 must have been spoken by a Christian prophet
in the conflict concerning the Gentile mission. David Flusser, "Two
Anti-Jewish Montages in Matthew," Immanuel 5 (1975): 37-45, sees 8:11-12
as an anti-Jewish montage.
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11-12 are not found in Luke's account. They present a significant aspect of salvation history. They do not mean a total replacement of the
Jews by the Gentiles since the Jews also participate in the Messianic
blessing (see 21:43; 24:9; 28:19).

12

The passages describe the great

ingathering of the universal people to the Messianic banquet in the
Kingdom of Heaven. The passage echoes the eschatological and universal
ingathering of the people of Isaiah 2:2-4 (Micah 4:1-5). The eschatological ingathering of a universal people presupposes a universal mission
(see 28:16-20). The failure of the unbelieving Jews and their consequent replacement by a new eschatological people are clearly implied in
Jesus' words of verses 11-12.

13

The present pericope shows one of the

most positive pictures of the Gentiles in the history of salvation. It
is significant that Jesus' words on the eschatological ingathering of
the Gentiles into the Kingdom of Heaven are spoken in Capernaum, the
chief town of Galilee. It is the place where ethnic universality is
greatly expressed in Palestine.

Matthew 15:21-28
The present pericope is closely related to the preceding section
(15:1-20): (1) the Jewish leaders challenge Jesus (verse 1) and this
causes His withdrawal to the district of Tyre and Sidon (verse 21); (2)
Jesus is criticized on the issue of "uncleaness" (verses 2, 19-20) and

12

Contra David Hill, The Gospel of Matthew, The New Century Bible
Commentary (Grand Rapids: Eerdmans; London: Marshall, Morgan & Scott,
1972), 159.

13

Matt. 8:11-12 is the first explicit statement of Jesus which
rends the ethnic curtain which divides Jews and Gentiles.
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makes a contact with a "Gentile" woman; (3) Jesus is rejected by the
Jewish leaders who came from Jerusalem and the welcome of Jesus by a
Gentile woman in the Gentile land; (4) Jesus is disappointed at the
hypocrisy of the Jewish people and delighted at the great faith of a
Gentile woman. The context reveals a remarkable contrast between the
negative image of the Jewish leaders and the positive picture of a Gentile woman: Jesus moves from the former to the latter. The Messianic
blessing is offered to the Jews first and when it is rejected, it moves
to the Gentiles. This is the historical aspect of God's salvation which
Matthew stresses in his account.

14

Matthew records that Jesus withdrew (Cevexoprpev) into the district
of Tyre and Sidon, whereas Mark mentions Tyre alone (7:24).

15

Jesus

withdrew in order to be away from the Jewish leaders and to have a time
of rest (see Mark 7:24c: "He wanted no one to know").16 Albrecht Alt
investigated the places of Jesus' ministry in Galilee and concluded
that Jesus never crossed over the border of the Israelite territory of
the Galilean mountains.

17

Alt's view is followed by J. Jeremias who

contends that Jesus remained in Galilee where the Jewish population

14 The Marcan parallel (chapter 7) shows a similar structure to
this.

15 For the textual problem on the Marcan account see Metzger, A
Textual Commentary on the Greek New Testament, 95.
16See J. Ireland Hasler, "The Incident of the Syrophoenician
Woman, Matthew 15:21-28; Mark 7:24-30," ExpT 45 (1933/34): 459-461.
17 A1brecht Alt, Where Jesus Worked: Towns and Villages of Galilee
Studied with the Help of Local History, trans. Kenneth Grayston (London:
Export, 1961), 64-83.
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outnumbered the Gentiles. His argument is based on the assumption that
the territories of Tyre and Sidon spread over the whole northern part of
the upper Galilee to the east (the Jordan and Damascus).

18

A. H.

McNeile argues that Jesus was still in Galilee since 15:22 says that the
woman "came out of that region."19
There is no convincing reason to doubt the fact that Jesus entered
the region of Tyre and Sidon, the Gentile land. Both Matthew and Mark
do not use npOq but ctic in relation with Jesus' moving into the region
of Tyre and Sidon. In Mark's account Jesus is reported to enter into a
house (7:24). Mark also notes Jesus' moving out of the region: Kat
iteaLv WX.Oiav bic titiv Op toy tupov (7:31a). The clause &lib 'rev Opicav
exeCvow teX,Oobaa of Matthew 15:22 should not be understood as describing the woman's moving out of that district (pgpoc) of Tyre but as her
coming out of the city boundary (Optov).

20

The text clearly suggests

that Jesus was already in the Gentile territory and passed through the
cities of Tyre and Sidon (Matt. 15:29; Mark 7:31).

21

18
Joachim Jeremias, "The Gentile World in the Thought of Jesus,"
in Studiorum Novi Testamenti Societas Bulletin III (1953) (Cambridge:
University, reprint 1962), 20-21.
19
Alan H. McNeile, The Gospel according to St. Matthew (Grand
Rapids: Baker, reprint 1980), 230. See also H. Benedict Green, The Gospel according to Matthew, The New Clarendon Bible (Oxford: University,
1975), 147; Terence L. Donaldson, Jesus on the Mountain: A Study in Matthean Theology, Journal for the Study of the New Testament Supplement
Series, no. 8 (Sheffield: JSOT, 1985), 132.
20

D. A. Carson, "Matthew," in The Expositor's Bible Commentary, 12
vols., ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1976-1985), 8:
354.
21Gustaf Dalman, Sacred Sites and Ways: Studies in the Topography
of the Gospel, trans. Paul P. Levertoff (London: SPCK, 1935), 198-199.
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It is a Canaanite woman who has approached Jesus for her demonpossessed daughter. In Mark's account she is introduced as EX,Xnv ic,
EupopotvixLaaa Ti.Z) ygvet (7:26). The first designation describes her
ethnic or cultural background and the second depicts her as Phoenician
of Syria.22 Matthew introduces the woman as Xavava Ea and he emphasizes
it with the use of tOob. Matthew probably wants to remind his readers
of the Old Testament background of that region. The Canaanites were the
enemy of God's people and they were to be exterminated by the force of
the Israelites (Exod. 23:23-33). Jesus enters the Canaanite land and a
Canaanite woman receives His blessing. This incident stresses that with
the coming of Jesus the old enemy of God's people now becomes a part of
God's new people.
The woman calls Jesus "Son of David." This does not necessarily
imply that she has understood Jesus as the Davidic Messiah. Rather it
probably reflects what she has heard of Jesus as the Jewish Messiah.

23

Jeremias' view can hardly find historical support. See New Bible Dictionary, 2nd ed., ed. J. D. Douglas (Wheaton: Tyndale, 1982), s.v.
"Tyre," by D. J. Weisman.
22

C. E. B. Cranfield, The Gospel according to Saint Mark, Cambridge Greek Testament Commentary, ed. C. F. D. Moule (Cambridge: University, 1959), 247; William L. Lane, The Gospel according to Mark, The
New International Commentary on the New Testament, ed. F. F. Bruce
(Grand Rapids: Eerdmans, 1974), 260; R. S. Sugirtharajah, "The
Syrophoenician Woman," ExpT (1986/87): 14. E. A. Russell, "The Canaanite
Woman and the Gospels (Mt 15.2-28; cf. Mk 7.24-30)," in Studia Biblica
1978: II: Papers on the Gospels, Sixth International Congress on Biblical Studies, ed. E. A. Livingstone, Journal for the Study of the New
Testament Supplement Series, no. 2 (Sheffield: University of Sheffield,
1980), 269, notes: "the term [Syrophoenician] is an invention of the
Romans who used it to express their disdain for those who came from the
near East."
23

Donald Guthrie, New Testament Theology (Downers Grove, IL: IVP,
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Matthew alone records that the woman speaks of Jesus as the Son of
David. Matthew in this way stresses Jesus' relationship with David (see
also his genealogy 1:1-17). Jesus answers to the disciples: obK
Ccnecnifanv e

etc Ta np613aTa Tix CotolokOta otKoo 'IapaTIX (verse 24).

The verse does not occur in Mark's account and echoes Matthew 10:6 where
the saying is applied to the disciples. Jesus' answer of 15:24 means
that the primary beneficiaries of His ministry are the Israelites.
Before the passion of Jesus the mission of both Jesus and the disciples
is to be directed to the Israelites.

24

The phrase "lost sheep"

describes the Israelites who are in the spiritually "lost" situation
without having a good shepherd.
Jesus' answer of verse 26 is problematic: obic ZaTtN
toy ZipTov titiv TkKvov Kai f3alelv tote Kuvaptotc.

AaPetv

"The bread of the

children" from the context means God's blessing which is to be given to
the Israelites through the Messiah. The diminutive Kuvap totc stands for
the Gentile woman (and her daughter).

25

Many interpreters understand

1981), 254-255; R. T. France, Matthew, The Tyndale New Testament Commentaries, ed. Leon Morris (Leicester, England: IVP; Grand Rapids:
Eerdmans, 1985), 246.

24

Jeremias, Jesus' Promise to the Nations, 30, notes the following: "But Jesus does not grant her request until she has recognized the
divinely ordained division between God's people and the Gentiles."

25
A. M. Harman, "Missions in the Thought of Jesus," Evangelical
Quarterly 41 (1969): 136; Ferdinand Hahn, Mission in the New Testament,
Studies in Biblical Theology, no. 47, trans. Frank Clarke (Naperville,
IL: Alec R. Allenson, 1965), 32. The word Kuvaptov refers to a housedog or lap-dog in contrast to a dog of the street. See Walter Bauer, A.
Greek-English Lexicon of the New Testament and Other Early Christian
Literature, trans. and adapted by William F. Arndt and F. Wilbur Gingrich (Chicago: University of Chicago, 1957), 458.
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that Jesus here uses the term "dogs" in the derogatory sense as His
contemporaries do.

26

Some scholars interpret verses 24 and 27 as the

texts which reflect the conflict in the early Church on the Gentile
27
mission. They take the passages as a later addition.
Jesus declares that He is sent to the Israelites on the one hand,
but honors the request of a Gentile woman and admires her faith on the
other. This fact suggests that the present pericope cannot be interpreted either as pro-Jewish or as anti-Gentile reference of Jesus.
Jesus' metaphor of children and a house dog may be understood in the
perspective of the Jews-Gentiles polarity.

28

The metaphor reveals an

everyday life scene, particularly in a Hellenistic home.

29

It is sig-

nificant that Jesus does not use vim 'keattv but am gOTLV KaXev in
26

John P. Meier, "Matthew 15:21-28," Interp 40 (1986): 399.
Francis W. Beare, The Gospel according to Matthew (New York: Harper &
Row, 1981), 342, remarks, "These words exhibit the worst kind of
chauvinism." In the Mishnah the Gentiles are said to be at the same
level as the dogs (Nedarim 4:3).
27

George D. Kilpatrick, The Origins of the Gospel according to St.
Matthew (Oxford: Clarendon, 1946), 119; T. W. Manson, The Sayings of
Jesus (London: SCM, 1949), 201; Wolfgang Trilling, Das Wahre Israel:
Studien zur Theologie des Matthaeus-Evangeliums, 3rd ed. (Munich:
Koesel-Verlag, 1964), 101-103; Rolf Walker, Die Heilsgeschichte im
ersten Evangelium, Forschungen zur Religion und Literatur des Alten und
Neuen Testaments, no. 91 (Goettingen: Vandenhoeck & Ruprecht, 1967), 63;
Daniel Patte, The Gospel According to Matthew: A Structural Commentary
on Matthew's Faith (Philadelphia: Fortress, 1987), 254; Jerome H.
Neyrey, "Decision Making in the Early Church. The Case of the Canaanite
Woman (Mt 15:21-28)," Science et EsDirit 33 (1981): 373-378.
28 Michael J. Cook, "Interpreting 'Pro-Jewish' Passages in Matthew," Hebrew Union College Annual 54 (1983): 142-143, views the current
pericope as the redactor's anti-Jewish polemic which sets up the Jews
for eventual vilification.
29

Lane, The Gospel of Mark, 262.
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verse 26.

30

This means that Jesus does not speak of an absolute pro-

hibition of throwing of children's bread to dogs. Jesus means the
priority of feeding: children first then dogs. This is clearly
expressed in Mark 7:27. The woman understands Jesus' words and makes a
remarkable response to Jesus:
vat KOte,
Kat 70 Ta Kuvapta EaO ei. &ne, Tail/ 4111Cov Tray MRT6VTOV
Coto tins TpaneCnc Tcliv rupCov airaov. (verse 27)
The Canaanite woman does not understand Jesus' words about a dog
as an insult to herself but takes them as a children--house dog--food
metaphor. She also applies the metaphor to herself. She sees herself
as a house dog and claims the right to feed on the crumbs. She humbly
puts herself under the grace of Jesus like a house dog crawls under the
table and waits for the crumbs falling from its master.

31

This humble

faith in Jesus brings forth His acclaim which occurs only in Matthew's
account: (I) y6vat, peyean asou n nicmc (verse 28). When Jesus speaks
about the house dog and its right to feed on the crumbs, He implied that
the Gentiles, who are "dogs" in the eyes of the Jews, are not excluded
from the sphere of God's blessing. They have a hope through the
Messiah. The incident of the Canaanite woman is a sign of this and
prefigures the penetration of the Gospel into the Gentile territories
after Jesus' passion and resurrection.32

30 R. C. H. Lenski, The Interpretation of St. Matthew's Gospel
(Minneapolis: Augsburg, 1961), 597-598.

31Russell, "The Canaanite Woman and the Gospels (Mt 15.2-28; cf.
Mk 7.24-30)," 287, sees her faith as a "vicarious faith."
32

J. Julius Scott, "Gentiles and the Ministry of Jesus: Further
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In conclusion, Jesus' healing of the centurion's servant and the
Canaanite woman's daughter is significant for the understanding of
Jesus' relation to the Gentiles and the scheme of salvation history in
Matthew's Gospel.
In two healings the Gentiles took the initiative by coming to
Jesus and asking His favor.

33

This does not constitute their merit of

Jesus' favor. Jesus in fact came to their vicinity so that they might
approach Him. Jesus answered their request not because they were Gentiles but because they revealed humble faith. Ethnic background did not
play a significant role. What the incidents emphasize is the importance
of the humble faith of the Gentile people by which they received Jesus'
blessing of healing. The healing of Jesus is presented as sheer
grace.

34

The two healings were done at a distance, which reveals the

great power of Jesus.

35

Jesus' encounters with the centurion and the

Observations on Matt 10:5-6; 15:21-28," JETS 33 (1990): 169, understands
the incident as the first-fruit of a larger ingathering.

33

J. Duncan M. Derrett, "Law in the New Testament: The Syro-Phoenician Woman and the Centurion of Capernaum," NovT 15 (1973): 186,
notes: "Gentiles going to a 'man of God' in those two fashions would, of
course, be very much more suggestible than Jews, for whom direct access
to God in prayer was an everyday experience."

34

Russell, "The Canaanite Woman and the Gospels (Mt 15.2-28; cf.
Mk 7.24-30)," 270. Gordon J. Wenham, "Christ's Healing Ministry and His
Attitude to the Law," in Christ the Lord, Studies in Christology presented to Donald Guthrie, ed. Harald H. Rowdon (Downers Grove, IL: IVP,
1982), 115-126, understands Jesus' healing ministry as a coming of a new
age of grace and a bringing of wholeness to the Old Testament law on uncleaness.

35
Contra Beare, The Gospel according to Matthew, 209, who argues
that Jesus' healing at a distance reflects His consistent restriction of
ministry to Israel.
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woman were the most delightful of His many encounters in Matthew's Gospel.

36

Matthew wants to present a very positive picture which Matthew

wants to present about Jesus' relation to the Gentiles.
In the two healing stories Jesus mentions "Israelites" with a
negative assessment of them. Their negative image is strikingly contrasted with the positive picture of two Gentiles: the unbelieving Jews
versus the believing Gentiles. The former is rejected but the latter is
blessed. Jesus moves from the former to the latter. This is an
advancement in the salvation history presented in Matthew's Gospel.
Jesus' contact with the two Gentiles echoes the patriarchal promise of
the universal blessing and looks forward to the Gentile mission of Matthew 28:16-20.
36The instance of Jesus' healing of the Gadarene demoniacs
(8:28-34) contains some Gentile allusion. For example, the mention of
"the pigs" which were forbidden to Jews. Matthew's account does not
include Jesus' mission charge to the healed demoniacs which is found in
Mark (5:19-20) and Luke (8:39). Matthew's account emphasizes Jesus'
authority over the demon rather than the Gentile motif.

CHAPTER VIII
JESUS' ALLUSION TO THE GENTILES

In addition to direct references to Gentiles, Matthew also
includes in his account some sayings of Jesus in which the Gentiles are
not explicitly mentioned but evidently implied. These will now be
examined.

Matthew 5:13-16
In the Sermon on the Mount Jesus speaks of a metaphor of salt and
light (5:13-16). The listeners of Jesus are told: YtIsT,c EoTC TO Ft .ac

t

y'Fic (verse 13a);

Eatis tib piktou Koop,ou (verse 14a). They

are instructed to let their light shine before men so that the heavenly
Father may be glorified by those who would see their good works (verse
16). The words on salt and light are found in Mark (4:21; 9:50) and
Luke (8:16; 11:33; 14:34-35) but in different settings from that of
Matthew. The words of verses 13a, 14a, and 16 occur only in Matthew's
Gospel. Therefore R. Bultmann maintains that these verses were later
formulated by Matthew in order to provide the reader with a practical
application of the salt-light metaphor.1
1

Rudolf Bultmann, The History of the Synoptic Tradition, 2nd. ed.,
trans. John Marsh (Oxford: Blackwells, 1963), 96. See also Graham N.
Stanton, "The Origin and Purpose of Matthew's Sermon on the Mount," in
Tradition and Interpretation in the New Testament, Essays in Honor of E.
Earle Ellis, eds. Gerald F. Hawthorne and Otto Betz (Grand Rapids:
Eerdmans; Tuebingen: Mohr, 1987), 187; Georg Strecker, The Sermon on the
Mount: An Exegetical Commentary, trans. 0. C. Dean, Jr. (Na-shville:
Abingdon, 1988), 48. Francis W. Beare, The Gospel according to Matthew
(New York: Harper & Row, 1981), 136, goes on to reject the authenticity
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Grammatically the emphasis of the present section lies on Jesus'
listeners. The emphatic use of e Yllsti in verses 13a and 14b and the
second bi.ativ in verse 16 prove this. This fact characterizes the intent
of the section to be understood as practical exhortation of Jesus
directed to His listeners. This goes well with the general character of
the Sermon on the Mount which is a spiritual and moral exhortation for
Jesus' followers. In light of the setting and message of this extended
saying of Jesus, Bultmann's view is not convincing.
The listeners of Jesus are told that they are "the salt" (To ta,ac)
of the earth. They are warned to keep their "saltiness" among people.
They, as "the light" Cub q)Za"g) of the world, are commanded to shine
before men as a lamp does in the house. When the followers of Jesus
are observed by people, through the Spirit's work a change will occur,
as a city set on a hill receives the benefit of light at night. It will
not be hidden but can be seen at a distance (verse 14b).
Some authors understand "a city set on a hill" as meaning "new
Jerusalem"2 or "eschatological Zion" to which people will gather at the
eschaton.

3

This interpretation is not proper since the context does

of verses 13-16 as Christ's words. He takes them as Matthew's "conception of the mission of the church of his time."

2

Robert H. Gundry, Matthew: A Commentary on His Literary and Theological Art (Grand Rapids: Eerdmans, 1982), 77. W. D. Davies, The Setting of the Sermon on the Mount (Cambridge: University, 1963), 250,
notes, "the material in v. 13-16 was originally designed to set forth
the universal and eschatological nature of the New Israel over against
the 'sons of light,' who hid their light under a bushel at Qumran and in
enclosed communities."

3

Joachim Jeremias, Jesus' Promise to the Nations, Studies in Biblical Theology, no. 24, trans. S. H. Hooke (Naperville, IL: Alec R.
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not provide any clue for it. The word 716X14 is used without the definite article and it corresponds to KOoµou. It denotes an ordinary
city.

4

The text does not mean the gathering of people to a city but the

going out of Jesus' followers.
Many scholars have agreed that the present pericope bears the implication of the universal mission of the disciples.

5

The universal

implication is evident for the following reasons. First, verses 11 and
12, which are the immediate context, show the possible persecution of
Jesus' followers. They would suffer for the sake of Jesus (gveicev hpoii
verse 11). The theme of suffering for Christ occurs elsewhere: in 10:18
(egveicev 4to3), 10:22 (at& do Ovoith pou), and 24:9 (oat do Ovol.at pou).
The universal mission of the disciples is the context of these three
passages. Secondly, the terms ti yiic of verse 13 and 'rob Koapou of
verse 14 are used without any qualification. They mean that the followers of Jesus in the whole world should be "salt" and "light." Thirdly, the use of salt and light does not have any geographical limitation.
The metaphor has universal application. Lastly, the emphatic word naoLv

Allenson, 1958), 66-67; K. M. Campbell, "The New Jerusalem in Matthew
5.14," Scottish Journal of Theology 31 (1978): 335-363; Terence L.
Donaldson, Jesus on the Mount: A Study in Matthean Theology, Journal for
the Study of the New Testament Supplement Series, no. 8 (Sheffield:
JSOT, 1985), 117-118.
4Ulrich Luz, Matthew 1-7: A Commentary, trans. Wilhelm C. Lines
(Minneapolis: Augsburg Fortress, 1989), 251.
5

Jeremias, Jesus' Promise to the Nations, 24; A. M. Harman, "Missions in the Thought of Jesus," EvQ 41 (1969): 136; Floyd V. Filson, A
Commentary on the Gospel according to St. Matthew, Harper's New Testament Commentaries (New York: Harper & Row, 1960), 79; Martin H.
Franzmann, Follow Me: Discipleship according_ to Saint Matthew (St.
Louis: Concordia Publishing House, 1961), 84.
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of verse 15 is used in the inclusive sense. It describes "all" who are
in the house which stands for the whole world.

6

When Jesus states "you are the salt/light of the earth/world," He
clearly implies that the Gentiles of the world are also the object of
the mission of His followers. The Gentiles are viewed by Jesus as those
in need of "saltiness" and "enlightenment." Jesus stresses the qualification and role of His followers for their effective mission. It is to
be noted that Jesus is the true Light of the world (Isa. 42:6; 49:6;
Matt. 4:15-16; Luke 2:29-32; John 8:12; 9:5). He is the Source of light
and through Him His followers are "light" in the derived sense. Their
mission is pictured as showing their good works Ca xaXit gpya) in verse
16. The "good work" does not mean that they should show their "ethical
merit." It means their living of the true Light through the Spirit's
work.

7

The ultimate goal of the universal mission of Jesus' followers

is to bring the people of the world to glorify the heavenly Father (see
1 Pet. 2:12).

Matthew 13:31-32
The Parable of the Mustard Seed closely follows the Parable of the

6R. C. H. Lenski, The Interpretation of St. Matthew's Gospel
(Minneapolis: Augsburg, 1961), 199. "House" here does not depict "the
House of Israel." Contra James H. Charlesworth, Jesus within Judaism:
New Light from Exciting Archaeological Discoveries, The Anchor Bible
Reference Library (New York: Doubleday, 1988), 19.

7 William R. Farmer, "The Sermon on the Mount: A Form-Critical and
Redactional Analysis of Matt 5: 1-7:29 ," in Society o f Biblical Literature 1986 Seminar Payers, Society of Biblical Literature Seminar Paper
Series, ed. Kent H. Richards (Chico, CA: Scholars, 1986), 66, incorrectly maintains that verse 16 conflicts with 6:1-6 where the secrecy
of good works is taught.
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Seed and the Four-Fold Field (verses 3-23) and the Parable of the Tares
among the Wheat (verses 24-30). All three parables are focused on the
seed and its growth. The stress is on the seed as the Word of God
through which the Spirit works in the hearts of men. In the first parable the growth of the seed is conditioned by the various qualities of
the soil in the field, and in the second the good seed is contrasted
with the tares. In the present parable the remarkable growth of the
8
mustard seed, a member of the herb family, is stressed.

The Parable of

the Mustard Seed occurs in all the Synoptic Gospels. The difference
between the smallness of the seed and the greatness of the tree is
stressed more in Matthew's account than in Mark's account (4:30-32). In
Luke's account the contrast is not stressed (13:18-19).
The parable also describes the consequent effect of the growth of
the mustard seed: 60T8 b.osiv 'th RETELVa 'rob oUpava Kat Kautorrivav 6%,
trots isiaot,q atytoii (verse 32c). It is striking that Jesus does not pay
attention to the benefit which the sower may get from the fully grown
mustard plant. He only mentions the advantage of both shade and food
which the birds of the air can enjoy in the tree. This reveals the
intent of Jesus, which is the chief significance of the parable.
The image and words of the bird-saying of the parable echoes some
Old Testament passages: Psalm 104:12; Ezekiel 17:23; 31:6; Daniel 4:12,
21. The Psalm passage is a hymn to the Creator, Ezekiel 31:6 is an
8

It may grow to be from 10 to 15 feet high. See Michael Zohary,
Plants of the Bible (New York: Cambridge University, 1982), 93; Harold
N. and Alsna L. Moldenke, Plants of the Bible (Walthom, MA: Chronica
Botanica, 1952), 59.
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oracle against Egypt, and Daniel chapter 4 describes God's judgment on
the powerful Nebuchadnezzar who is symbolized as a high tree. The birds
of the air here is a term for his vassals. Ezekiel 17:22-24 is the Parable of the Cedar Tree which depicts the Messianic Kingdom. The Kingdom
is pictured as a tender twig and it is planted by Yahweh. Verse 23d
and e reads: "and under it will dwell all kinds of beasts; in the shade
of its branches birds of every sort will nest" (RSV). The Parable of
the Cedar Tree of Ezekiel 17 fits perfectly as the background of Jesus'
parable of the mustard seed. The picture of birds of the air coming and
nesting in the branches describes the image of the Gentiles of the world
coming into the Kingdom of God and enjoying its blessing. Hence the
Parable of the Mustard Seed reveals the significance of the Kingdom of
God.

9

In this parable the Gentiles are viewed by Jesus as beneficiaries

of the Kingdom of God. In the perspective of historical sequence the
present parable is presupposed by Matthew 28:16-20.
9

Many scholars support this interpretation. See Joachim Jeremias,
The Parables of Jesus, 2nd rev. ed., trans. S. H. Hooke (New York:
Charles Scribner's Sons, 1972), 149; C. H. Dodd, The Parables of the
Kingdom, rev. ed., (New York: Charles Scribner's Sons, 1961), 153-154;
Alfred Plummer, An Exegetical Commentary on the Gospel according to St.
Matthew (Grand Rapids: Baker, reprint 1982), 194; T. W. Manson, The
Teaching of Jesus: Studies of its Form and Content (Cambridge: University 1963), 133, n. 1; R. T. France, Matthew, Tyndale New Testament
Commentaries, ed. Leon Morris (Leicester, England: IVP; Grand Rapids:
Eerdmans, 1985), 227. Nils D. Dahl, "The Parables of Growth," Studia
Theologica 5 (1951): 132-166, overlooks this significance. Some interpreters oppose the universal significance. See Filson, A Commentary on
the Gospel according to St. Matthew, 162; Beare, The Gospel according to
Matthew, 307; Robert H. Mounce, Matthew, Good News Commentary (New York:
Harper & Row, 1985), 132. In the Rabbinic sources the Gentiles are pictured as birds. See 1 Enoch 90:30, 33, 37. Also Harvey K. McArthur,
"The Parable of the Mustard Seed," CBQ 33 (1971): 208.
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Matthew 20:28; 26:28
On the way to Jerusalem Jesus predicts His suffering at the hands
of the Jewish leaders and Gentiles and also of His resurrection on the
third day (20:17-19). Jesus' words about suffering contrast greatly
with the disciple's view of Him as the great Messianic King and the view
of their resulting exalted status (20:20-24). He asks each of them to
be a servant (StaKovoc) and a slave (Soii),oc) for others (20:25-27).
Then the third prediction of His suffering is uttered:

tianep b utoc -cob aveponou obK 11Xesv StaKovneAvat
CaX6 3LaKovAoat Kat ocAvat 'city worilv aka
A,(Yrpoy it‘ri, noA,X,Ziv. (verse 28= Mark 10:45)
In His first (16:21) and second prediction (20:18-19) Jesus is
passive in the course of suffering. In 20:28 Jesus says that He takes
the initiative in giving His life for many. Hence He stresses His
voluntary and vicarious suffering. His mission is emphatically indicated by the use of a strong contrast: OUK ZIXOev StaKovneivat. ZaA2c

ataKovAaat Kai, Sava', tidy wurriv airmii.
The life Jesus gives for many is a "ransom" (Iinpov).

The term

Xinpov occurs only here and in Mark 10:45 in the New Testament. In the
classical Greek the word was commonly used to designate "the purchasemoney for manumitting slaves..

10

With the use of the preposition icwri.

("in the place of") Jesus uses X.Crpov to mean that He gives His life on
10

James H. Moulton and George Milligan, The Vocabulary of the
Greek Testament Illustrated from the Papyri and Other Non-Literary
Sources (Grand Rapids: Eerdmans, reprint 1982), 382-383.
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the cross in the place of and for the benefit of many.
tionary death of Jesus is stressed.

12

"

The substitu-

What is the benefit of His suf-

fering for many? What is the designation of "many" (non,ot)?
Jesus' word with the cup at the Last Supper sheds light on the interpretation of 20:28:
Matthew 26:28
Tato yap CITI.V to
,
artila µou Tiic ataefirric

TO nspt noXX6v
hicicuvv6µevov
eiq &peaty hpapniSv.

Mark_ 14:24
Luke 22:20
'wino eaTtv TO alp& Tarr° To notfiptov
pou Tiic 5tatlifitcnc
;1 Katvii Sta()film
Kxuvvoµcvov
v T&'? atµaTi pot) Tb incep
to s
Magi Anuvv6µEvov.
incp nolIray.

Though there are differences in the context and words between 20:28 and
26:28 a close connection between them is evident: both of them are
direct speech of Jesus about His death for many. Luke's account has
te.)µ6v whereas Matthew's and Mark's accounts have 7tolekitiv.

This suggests

that iwitiv is included in noIXiiiv: the disciples who are Jews are a part
of many.
We need more information to define the designation of "many" in
20:28 and 26:28. The image and thought of 20:28 and 26:28 are clearly
13
seen in the Servant Song of Isaiah 52-53:

11 William Hendriksen, The Gospel according to Matthew, New Testament Commentary (Grand Rapids: Baker, 1973), 749, notes that the two
ideas "in the place of" and "for the benefit of" are combined in the
meaning of avtti.
12 For the discussion on the substitutionary meaning and the use of
Iirrpov, see Leon Morris, The Apostolic Preaching of the Cross, 3rd rev.
ed. (London: Tyndale, 1965), 29-38.

13See Douglas J. Moo, The Old Testament in the Gospel Passion
Narratives (Sheffield: Almond, 1983), 127-132. See also pp. 55-61 of
this study. Based on the differences of words and concepts between
Matthew and Isaiah C. K. Barrett, "The Background of Mark 10:45," in New
Testament Essays, Studies in Memory of T. W. Manson, ed. A. J. B. Hig-
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Thus He will sprinkle many nations (aNn tru) (52:15, NASB)
My Servant, will justify the many, As He will bear
(53:11, NASB)
their iniquities,
Because He poured out Himself to death,
And was numbered with the transgressors;
Yet He Himself bore the sin of many (D 1) (53:12 NASB)
Jesus' word Stalcovijoat of 20:28 corresponds to Yahweh's "Servant" of
Isaiah 52-53. The "blood of the covenant" echoes the fact that the
Servant is a "covenant for people" in Isaiah 42:6; 49:8. The Servant
experiences suffering for many nations like Jesus suffers for many. The
implication of livT1 (20:28) and sePti (26:28) reflects the image of the
suffering Servant who stood among ("in the place of") the transgressors
and was numbered with them. The substitutionary suffering is equally
stressed in Matthew 20:28; 26:28 and Isaiah 52-53. The word O'n is
used without modification in Isaiah 53:11-12. In 52:15 it modifies
0111, the Gentiles. Now it is clear that trn of the Servant song means
"all people" including the Gentiles.' This observation helps us to conclude that the 7toIX.01, of Matthew 20:28 and 26:28 should be understood in
the inclusive sense of "all people" consisting of Jews (see bay of Luke
22:20) and Gentiles.

14

The substitutionary death of Jesus brings forth forgiveness of

gins (Manchester: University, 1959), 1-18, opposes the closeness of
Jesus' words on suffering to Isaiah's passage. Barrett is criticized
by D. A. Carson, "Matthew," in The Expositor's Bible Commentary, 12
vols., ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1976-1985),
8:433-434.
14

Joachim Jeremias, "Das Loesegeld fuer Viele (Mk. 10,45)," Judaica 3 (1947/8): 249-64; The Eucharistic Words of Jesus, trans. Norman
Perrin (London: SCM, 1966), 178-182; New Testament Theology: The Proclamation of Jesus, trans. John Bowden (New York: Charles Scribner's Sons,
1971), 292-294.
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sins for "all people" or "many," that is, the universal people. In
Jesus' words the Gentiles are viewed as the object of forgiveness of
sins through His voluntary and substitutionary suffering. Not to be
overlooked is the historical sequence of universal redemption: the
redemption of the Gentiles follows the suffering of the Messiah.
The blood of Jesus establishes the new covenant for the universal
people ("many") whereas the old covenant was established with the blood
of an animal for the Israelite people (see Exod. 24:8). The shedding of
Christ's blood opens a new gate in the history of God's redemption. It
is worthy of note that Matthew 26:28 is spoken by the ultimate Passover
Lamb at the Passover (1 Cor. 5:7).

15

In the scheme of salvation history

Matthew 20:28 and 26:28 look back to Matthew 1:21; Isaiah 52-53; Exodus
24:8; Genesis 12:1-3.

Matthew 24:29-31
The second coming of the Son of Man is the main theme of the present pericope. It is repeatedly expressed in chapter 24 (verses 3, 27,
30, 33, 37, 39, 42, 44). R. V. G. Tasker opposes interpreting it
Christ's second coming for two reasons.

16

The beginning word €6666)c

("immediately") closely connects the present section to the preceding

15 Franzmann, Follow Me: Discipleship according to Saint Matthew,
200.

16 R. V. G. Tasker, The Gospel according to St. Matthew, Tyndale
New Testament Commentaries (Grand Rapids: Eerdmans, 1961), 225-226. See
also R. T. France, Jesus and the Old Testament: His Application of Old
Testament Passages to Himself and His Mission (London: Tyndale, 1971),
257; Alfred Plummer, An Exegetical Commentary on the Gospel according to
St. Matthew (Grand Rapids: Baker, reprint 1981), 335.
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(verses 15-28) which foretells the fall of Jerusalem. The second coming
of Christ did not happen right after the fall of Jerusalem. Therefore
Tasker interprets the coming of the Son of Man of the current section as
a divine visitation upon the Old Israel in judgment. The present pericope, according to Tasker, is a cryptic description of the fall of
Jerusalem and of the spread of the Church which followed the fall. The
word eXilvLq occurs three times in chapter 24 (verses 9, 21, 29). It
means the universal tribulation in verse 9. It describes the fall of
Jerusalem in verse 21. R. C. H. Lenski understands OX.Tivtg of verse 29
as corresponding not only to verse 21 but also to verse 9. Therefore he
argues that stegoc of verse 29 should be understood as standing for all
17
tribulations preceding the coming of the Son of Man.

The total con-

text of chapter 24 supports Lenski's view.
After the tribulations and the cosmic portents (verse 29), the
sign (^c6 aiijietov) of the Son of Man appears in the heaven (verse 30a).
"The sign of the Son of Man" can be understood either in the subjective
or in the objective sense. In the objective sense, it points to the
18
sign signaling the coming of the Son of Man.

In the subjective sense,

the coming of the Son of the Man is the sign. The subjective sense is
most likely the case since the coming of the Son of Man and the end of
17

Lenski, The Interpretation of St. Matthew's Gospel, 947. See
also Carson, "Matthew," 504-505.
18T. F. Glasson, "The Ensign of the Son of Man (Matt. xxiv, 30),"
Journal of Theological Studies 15 (1964): 299-300; Carson, "Matthew,"
505.
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the world are combined under one -co arstelov in verse 3.19
When the Son of Man comes on the clouds of the sky (see Dan. 7:1314; Matt. 16:27; 26:64) two contrasting reactions of people will occur.
All the tribes of the earth will mourn (verse 30) but the elect of the
Son of Man will be gathered together from the four winds (verse 31).
Who are the mourners and who are the elect? The phrase nacsat at cpatet,
riiq lijc occurs only here in the Gospels. The fact that they mourn when
they see the Son of Man reveals their relationship with Him. They are
not in His favor. Their mourning is not of repentance but of despair
(see Zech. 12:10-12; Rev. 1:7).20 According to the total context of
chapter 24, the mourners are the part of itetIPCOW TZ6V Eel6v in verse 9 who
hated the messengers of Christ. Therefore naoat at paat tijc Tijc
describes "all the people," without distinction between Jews and Gentiles, who rejected the Son of Man and His messengers.

21

The phrase TO) ko,etc-robq carrot') occurs three times in chapter 24
(verses 22, 24, 31). In verse 22 they are the ones whom God spares in

19Lenski, The Interpretation of St. Matthews' Gospel, 949. See
also Heinz E. Toedt, The Son of Man in the Synoptic Tradition, The New
Testament Library, trans. Dorothea M. Barton (London: SCM, 1965), 80.

20The scene of mourning is absent in the accounts of Mark and
Luke. Many incorrectly see it as Matthew's redactional addition. See
Willoughby C. Allen, A Critical and Exegetical Commentary on the Gospel
according to S. Matthew, 258.

21

Amy-Jill Levine, The Social and Ethnic Dimensions of Matthean
Social History, Studies in the Bible and Early Christianity, vol. 14
(Lewiston, NY: Edwin Mellen, 1988), 228. Contra David Hill, The Gospel
of Matthew, The New Century Bible Commentary (Grand Rapids: Eerdmans;
London: Marshall, Morgan & Scott, 1972), 322, and France, Jesus and the
Old Testament, 257, who see them as meaning unbelieving Jews.
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the time of tribulation. They are the ones whom the false Christ and
false prophets try to deceive (verse 24). They come from the whole
world (tc tc;iy teacsaponi Ccvgpo)v, see Zech. 2:6; Dan. 11:4). Whereas "all
the tribes of the earth" mourn, the elect are brought forth by the hand
of angels before the Son of Man. The whole picture is universal in
scope. No ethnic background is expressed here in relation to the elect.
Therefore it is evident that tobc IcA,sictobc ctiYroii are those who received
the Son of Man. They are believers consisting of Jews and Gentiles.

22

Matthew stresses the great contrast between those who rejected and
those who accepted Jesus. This contrast is not mentioned in Mark (13:
24-27) and Luke (21:25-27). The present pericope shows an important aspect of salvation history with the Gentile motif. The Gospel of Christ
will spread all over the world. Many Gentiles will be led to make a
positive response to the call of the Gospel. They will be welcomed by
the Son of Man at His parousia. There will also be many Gentiles who
make a negative response to the call of the Gospel. They will mourn
over it. It depends on their spiritual relationship with the Son of Man
whether they will enjoy the eschatological blessing or be eschatological
mourners. It does not depend on one's ethnic background.
In conclusion, the five sections which we have studied in this
chapter provide us with important information on the Gentile motif in
Jesus' words. No evidence is found that the Gentiles are excluded from
God's blessing of redemption. They are viewed by Jesus as the object of

22Contra France, Matthew, 345, who holds "the elect" as describing
the chosen remnant of Jews.
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the universal mission of His followers (5:13-16; 24:29-31). 23 They will
participate in the blessing of God's Kingdom (13:31-32). They are beneficiaries of Christ's redemptive death (20:28; 26:28). They will be included in God's Kingdom, not on the basis of their ethnic background but
on their positive response to the call of the Gospel. Faith in Christ
prevails over ethnicity.
In the perspective of redemptive history, the vicarious death of
Christ is crucial for the blessing of the Gentiles. The suffering of
Christ becomes the basis on which the sins of the believing Gentiles are
forgiven. The passion of Christ precedes the universal spread of the
Gospel to the Gentiles.
23
The concluding remark (verse 13) by Jesus in the pericope of the
anointing at Bethany (26:6-1.3) ,,can be understood in line with 5:13-16
and 24:29-31. The phrase ev °IQ ri,3 ictialic means the whole world, including the Gentiles land.

PART THREE
MATTHEW AND THE GENTILES

CHAPTER IX
MATTHEW'S DIRECT REFERENCE TO THE GENTILES
Matthew 1:1-17
Matthew's Gospel begins with the genealogy of Jesus whereas Mark
and Luke begin their accounts with the mention of John the Baptist.
This shows Matthew's special interest in Jesus' genealogy. Luke also
records Jesus' genealogy in his Gospel account, but it is found in chapter 3 (verses 23-38). One of the differences between two the accounts
is that Matthew's account begins with Abraham and leads to Jesus, but
1
Luke's account begins with Jesus and goes back to Adam.
The genealogy begins with this superscription: BEfiXoc yevkasoG
'Irjao3 xptcycoi5 utoiS Aauto utoi5 Af3paap, (verse 1). Matthew declares that
Jesus is Christ, the divinely anointed Savior. This is also supported
in his frequent mention of the title xpLaToc in chapter 1 (verses 16,
17, 18). Matthew introduces the mission of Christ in verse 21b: (link
yap coast 'toy Xaav aka Zino fiLv Ctitapv.Wv carriay. Jesus is also God Himself present with His people: Kat Kca. aoua tv

Ovopct carrot) 'F41µavoufgt,

(verse 23b). In twenty-six chapters, following the infancy narratives,
Matthew records what Christ taught and did for His people.
Matthew presents Jesus as the son of David. Among many kings in
1For the difference of the two accounts, see R. P. Nettelhorst,
"The Genealogy of Jesus," JETS, 31 (1988): 169-172; Krister Stendahl,
"Quis et Unde? An Analysis of Matthew 1-2," in The Interpretation of
Matthew, Issues in Religion and Theology, no. 3, ed. Graham Stanton
(Philadelphia: Fortress; London: SPCK, 1983), 56-57.
196
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the genealogy the term Oa° LIek is attached only to David (verse 6).
Thus Matthew stresses that Jesus is the rightful heir to the throne of
David.

2

Jesus' birth in the Davidic lineage is clearly shown by Matthew

as the fulfillment of the Old Testament prophecy of the Messiah who will
come as the Davidic King (Gen. 49:10; Ruth 4:21-22; 2 Sam. 7:12-16;
Psalm 89:3-4(4-5]; 132:11-12; Isa. 9:6-7(5-6]; 11:1).
Matthew announces that Jesus is the son of Abraham. The family
tree of Jesus begins with Abraham (verse 2). All the names of the patriarchs are mentioned in verse 2. Thus Matthew presents Jesus' coming
as the fulfillment of the patriarchal promise of universal blessing (see
Gen. 12; 18; 22; 26; 28; 49). Matthew stresses that Jesus is the true
Seed of Abraham.
One of the unique features of Jesus' genealogy in Matthew's Gospel
is the inclusion of five women: Tamar, Rahab, Ruth, the wife of Uriah,
and Mary. Tamar was probably a Canaanite (Gen. 38). Rahab was a harlot
of Jericho (Josh. 2:1-24; 6:17-25; Heb. 11:31).

3

Ruth was a Moabitess

2

Ferdinand Hahn, The Titles of Jesus in ChristalogYt Their History
in Early Christianity, trans. Harold Knight and George Ogg (Cleveland,
OH: World, 1969), 240-246. In the Psalms of Solomon 17:21 the Messiah
is called "the son of David." Jack D. Kingsbury, "The Title 'Son of
David' in Matthew's Gospel," JBL 95 (1976): 591-602, who discounts the
significance of the title by arguing that the title is secondary to the
title "Son of God" since "Son of David" is mostly related to Jesus'
healing. It is to be noted that an angel of the Lord appeared and
called Joseph, "son of David" (verse 20). This reveals two facts: Jesus
is a truly Davidic Messiah through Joseph's line but He is a legal son
of Joseph. Jesus is the Son of David par excellence.
e
J. D. Quinn, "Is RACHAB in Mt 1,5 Rahab of Jericho?," Biblica 62
(1981): 225-228, who opposes understanding the Rahab of Matt. 1:5 as
being the same person as the woman of Jericho, since her name is not
spelled "Raab" which is always found in Greek biblical and patristic
3
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(Ruth 1:4; 4:9-13, 21, 22). Matthew does not record the name of Uriah's
wife since she was probably an Israelite.

4

Instead he calls our atten-

tion to her husband Uriah who was a Hittite (2 Sam. 11:1-27; 23:39).
Matthew includes the four women in order to stress the Gentile motif in
relation to Jesus' coming.

5

Jesus is the Messiah for the Gentiles as

well as for the descendants of Abraham.

6

He is the universal Savior.

Matthew divides the genealogy into three epochs: (1) from Abraham
to David, (2) from David to the Babylonian Exile, and (3) from the Babylonian Exile to Jesus.

7

The deportation to Babylon is understood by

Matthew as a turning point not only in Jesus' genealogy but also in the
history of redemption begun with Abraham. "Babylon" is the only geographical name in the genealogy. It occurs four times as follows:

tradition. Quinn's view is rejected by Raymond E. Brown, "Rachab in Mt
1,5 Probably is Rahab of Jericho," Biblica 63 (1982): 79-80.

4D. A. Carson, "Matthew," in

Expositor's Bible Commentary, 12
vols., ed. Frank E. Gaebelein (Grand Rapids: Zondervan, 1976-1985),
8:66. She is named "Bathsheba" in 2 Sam. 11:3.

5 It is striking that the great women are omitted here, for example, Sarah, Rebecca, Leah, and Rachel. It is also striking that Matthew
puts Mary in the line of the four women. This may show Matthew's intent
to link the unusual birth of Christ to the irregularities of the women.
See Von F. Schnider and Werner Stenger, "Die Frau im Stammbaum Jesu
nach Matthaeus: Strukturale Beobachtungen zu Mt 1,1-17," Biblische
Zeitschrift, new series, 2 (1979): 187-196.
6 Raymond E. Brown, The Birth of the Messiah: A Commentary of the
Infancy Narratives in Matthew and_ Luke (Garden City, NY: Doubleday,
1977), 74. Brown's weakness is that he is skeptical about the historical value of the genealogy because Matthew and Luke do not agree, see
pp. 502-512.

7 Matthew's list in three divisions with forty-two generations is
not intended to provide a historical chronology but to stress
Christology. It is a theological statement, not a statistical report.
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Verse 11 &At Tiic petoticeoCac Ba(3uX6voc
Verse 12 µeta Se tIv peTomotav BotOuX6voc
peTotimaiac BalltA6voc
Verse 17 ee(oc
Verse 17 nth T'Ac peToLicsoCac Bal3Wwoc
The noun pstotxso Ea occurs four times only here in the Gospels.
The verb PETOLICtSLV occurs twice in the New Testament. In Acts 7:4 the
word describes God's move of Abraham from Haran into Canaan. In Acts
7:43 it points to God's move of Israelites beyond Babylon. The fourfold
use of Acrouteata in Jesus' genealogy depicts the national move of
Israel to and from Babylon. Israel's move to Babylon was God's punishment on them (2 Chron. 36:11-21). Both pstouct4etv and tietoucea ta
connote God's activity in relation to His people.

8

Matthew sets Babylon in a great contrast with David. David stands
on the top but Babylon on the bottom in the history of Israel.

9

Babylon

was the place of exile for the Israelites, but they found shelter there,
the great Gentile country. Matthew connects Babylon to Christ. The
epoch of Babylonian exile is closely followed by the epoch of salvation
in Christ.

10

Matthew's mention of Babylon is a historical reference and

8

W. D. Davies and Dale C. Allison, A Critical and Exegetical Commentary on the Gospel according to Saint Matthew, vol. 1, The International Critical Commentary, eds. J. A. Emerton, et al. (Edinburg: T. &
T. Clark, 1988), 179; D. E. Nineham, "The Genealogy in St. Matthew's
Gospel and its Significance for the Study of the Gospels," BJRL 58
(1976): 421-444.
9

B. M. Newman, "Matthew 1.1-18: Some Comments and a Suggested
Restructuring," The Bible Translator 27 (1976): 209-212.
10

Floyd V. Filson, The Gospel according to St. Matthew, Harper's
New Testament Commentaries (New York: Harper & Row, 1960), 52, notes:
"from the deportation to the coming of Jesus there was no son of David
ruling over Israel; God's people must wait for the promised 'King of the
Jews' (ii. 2) to appear."
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carries the salvation historical significance that the Gentile country
was employed by God in the course of restoration of His people.
In his record of Jesus' genealogy, Matthew points out that the
Gentile people and country were deeply involved in the course of God's
salvation history.

11

This fact shows that from the first stage in sal-

vation history the Gentiles were considered by God as an important part
of it. From the total context of Matthew's Gospel, the reference to
the Gentile people and land in Jesus' genealogy anticipates Jesus'
instituting of the universal mission at the end of the book (28:16-20).
The move of God's people in the history of salvation, as found in Matthew's Gospel, can be drawn as follows:
Palestine
Babylon
Palestine:
Christ
navra
E (WTI (28:16-20):
including "Babylon"

Matthew 2:1-12
Matthew alone records the visit of tievyot to Jesus. Luke presents
the visit of Jewish shepherds (Luke 2:8-20)." The term atyot is translated "wise men" (KJV; RSV; NET; JB), or "astrologers" (NEB), or "magi"
NASB; NIV; AB). The "wise men" (the translation used in this study)
were "those who possessed superior knowledge and ability, including as11
W. Barnes Tatum, "The Origin of Jesus Messiah' (Matt 1:1, 18a):
Matthew's Use of the Infancy Tradition," JBL 96 (1977): 527, who
remarks, "the genealogy is a resume of salvation history."
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trologers, oriental sages, and soothsayers in general."12 They held
high positions in society. In the Old Testament Daniel was one of them
(Dan. 2:48; 5:11). The wise men of Matthew 2 came from the East (ZERO
&vat°)66v), 13 and asked the people of Jerusalem, "Where is He who has
been born the King of the Jews?" (verse 2).

14

After worshipping Jesus,

they returned "to their own country" (etc rilv x6pav ain6v, verse 12).
These are clear indications that they were non-Jews.

15

What the Gentile wise men did for Jesus is greatly contrasted with
the action of Herod and the Jewish leaders. The wise men made a long
journey to see the Child Jesus whereas the Jewish leaders were not aware
of His birth. Matthew stresses the coming of the wise men from afar
with tSob and the emphatic Cvnb ilvatai:Sv in verse 1. The Jewish leaders
and the people of Jerusalem were "disturbed" (TaPiftXeri) to hear of the
birth of the Jewish King (verse 3). The wise men, on the contrary,
"exceedingly rejoiced" (4apncrav xapav poyeariv cp63pa) to see the star
(verse 10). The Jewish leaders possessed the Scripture and knew the
prophecy of the birth of Messiah. They, however, did not go down to
Bethlehem. Herod attempted to kill Jesus. The wise men worshipped the

12Davies and Allison, The Gospel according to Saint Matthew, 228.
13The term &wry()ICI probably designates Mesopotamia. See Carson,
"Matthew," 85; Walter Bauer, A Greek-English Lexicon of the New Testament and Other Early Christian Literature, trans. and adapted by William
F. Arndt and F. Wilbur Gingrich (Chicago: University of Chicago, 1957),
61-62.

14The phrase "the King of the Jews" was spoken in the passion
narratives by the lips of the Gentiles (27:11, 29, 37).

15 Contra W. F. Albright and C. S. Mann, Matthew, The Anchor Bible,
vol. 26 (Garden City, NY: Doubleday, 1971), 12-16.
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child Jesus and presented the precious gifts to Him.
safely back to their own country.

16

God had led them

17

The Jewish leaders rejected Jesus in spite of their knowledge of
the Scripture. The wise men greatly honored Jesus at the great risk of
a long journey. This contrasting picture prefigures the rejection of
Jesus by the Jewish leaders and the faith of Gentiles in Him as
described in the later chapters of the Gospel. Herod's attempt to kill
Jesus corresponds to that of the Sanhedrin in the passion narratives.
The homage of the wise men to Jesus echoes the inclusion of the Gentile
women in the genealogy. It anticipates the coming of the Capernaum
centurion (chapter 8) and the Canaanite woman to Jesus (chapter 15). It
also looks forward to the universal mission to the Gentiles
(28:16-20).

18

16
This is a fulfillment of Psalm 72:10-11 and Isa. 60:3, 6, 14.
It also echoes 1 Kings 10:2.
17
The historicity of the present pericope has been doubted by
many. Sherman E. Johnson, "The Gospel according to St. Matthew," in
Interpreter's Bible, 12 vols., ed. George A. Buttrick (Nashville: Abingdon, 1951-1957), 7:256, rejects the historicity since no parallel of the
story is found in the other Gospel. Some take the section as legend.
See G. M. Soares Prabhu, The Formula-Quotation in the Infancy Narrative
of Matthew: An Enquiry into the Tradition History of Mt. 1-2, Analecta
Biblica, no. 63 (Rome: Biblical Institute, 1976), 261-293; Francis W.
Beare, The Gospel according to Matthew (New York: Harper & Row, 1981),
72-75. The historicity is well defended by R. T. France, "Scripture,
Tradition and History in the Infancy Narratives of Matthew," in Gospel
Perspectives: Studies of History and Tradition in the Four Gospels, vol.
2, eds. R. T. France and David Wenham (Sheffield: JSOT, 1981), 254-261.
Brown, The Birth of the Messiah, 190-196, links the present section with
Balaam's song of Num. 24:17. The main difference between Matt. 2 and
Num. 24 is that the star of Num. 24:17 stands for the Messiah whereas
the star of Matt. 2 is the signal of the birth of the Messiah.
18Martin H. Franzmann, Follow Me: Discipleship according to Saint
Matthew (St. Louis: Concordia Publishing House, 1961), 13.
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The quotation of the Old Testament passage by the Jewish leaders
in verse 6 is not a direct quotation taken from the Hebrew Bible or the
19
Septuagint. It reflects the Messianic prophecies of the Old Testament
such as Genesis 49:10; 2 Samuel 5:2; 7:12-16, Micah 5:1[2], and Isaiah
11:1.

20

Matthew includes the use of the Old Testament by the Jewish

leaders in order to stress the following: (1) the indifference of the
JeWish leaders to the birth of the Messiah in spite of their acquaintance with the prophecy about it; (2) the background of the patriarchal
promise for Jesus' coming in "Judea" (Gen. 49:10); (3) Jesus came as the
true Shepherd; (4) He is the truly Davidic Messiah.21
Matthew 2:13-23
The escape of the holy family to Egypt is recorded in Matthew's
Gospel alone.

22

The escape was motivated by Herod's plot against Jesus'

life. An angel of the Lord appeared to Joseph in a dream and said:
Eyepeetc napeactfie tio 7rdatoiov Kat vtjv triTtpa ainoti Kai petyye et$

19It is to be noted that the Scriptures were of great help for the
wise men to find Bethlehem. See Raymond E. Brown, "The Meaning of the
Magi; The Significance of the Star," Worship 49 (1975): 581.

20 See Homer Heater, "Matthew 2:6 and its Old Testament Sources,"
NTS 26 (1983): 395-397.

21R. T. France, "The Formula-Quotations of Matthew 2 and The Problem of Communication," New Testament Studies 27 (1980/81): 242.

22The episode is not mentioned even in Josephus. Many have denied
its historical probability. See John L. McKenzie, "The Gospel according
to Matthew," in The Jerome Biblical Commentary, 2 vols., eds. Raymond E.
Brown, et al. (Englewood Cliffs, NJ: Prentice-Hall, 1968) 2:67-68; Beare,
The Gospel according to Matthew, 82-84. The historicity of the pericope
is defended by R. T. France, "Herod and the Children of Bethlehem," NovT
21 (1979): 98-120.
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gyvnTov Kati, Toot eKEL goc aiv snw aot (verse 13). The verbs pays and
1:001, are in the present tense and imply the stay in Egypt will last a
considerable time. The family remained in Egypt until the death of
Herod. Jesus' flight to Egypt, according to Matthew, was ultimately
occasioned to fulfill Hosea 11:lb:

Aiyiywrou LKasaa tbv utiov pou

(verse 15c). Matthew quotes the Hosea passage from the Hebrew Bible,
not from the Septuagint.
A divine punishment against disobedient Israel is pronounced in
Hosea 9 and 10. Hosea 11:1 follows:

,)n".

wip In.W01 TI t1 Vier lin

Hosea reminds the Israelites of God's love which they had

experienced at the exodus. In verse 2 the prophet points out that they
turned away from God to the Canaanite Baal. Matthew interprets what
happened to Jesus at the time of Herod to be a recapitulation of the
history of God's people at the Exodus. The Israelites had once been
slaves of the Egyptians. God loved the Israelites and brought them out
of Egypt. They formed a nation which was once seen to be like a "helpless child." Under the inspiration of the Holy Spirit, Matthew understood the situation of Jesus under the threat of Herod as to be like
that of God's people under Pharaoh. God delivered His Son from Herod's
hand as He had His people at the exodus.
It is striking that Judea is seen by Matthew as a "new Egypt"
where the life of God's Son is greatly threatened. Herod is seen as a
"new Pharaoh" in a "new Egypt." Matthew stresses in the present section
that the Israelites, who are represented through Herod, will no longer
remain God's privileged people because they rejected Jesus. God called
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Israel out of Egypt to form a nation at the first exodus. Now He calls
His true Son out of Judea in order to form a "new Israel," as it were,
at the "second exodus." The "old Israel" was formed by the physical
descendants of Abraham under the leadership of Moses. The "new Israel"
will be formed by a new people (see 21:43) under the leadership of
Jesus. The new Israel is a "spiritual Israel." This is the salvationhistorical significance which Matthew presents in the present pericope.
The main factor by which the new Israel will be formed is not
ethnic identity with Abraham but spiritual identity with Jesus. The
"land" of the new Israel is not geographically confined. Every place
can be the locus of the new Israel, like Egypt becomes the refuge for
Jesus. The incident of Jesus' escape to Egypt prefigures the rejection
of Jesus by the Jewish people and His calling a new nation as found in
the later chapters. After the death of Herod, Jesus' family returns to
the land of "Israel," the land of God's covenant people. Jesus comes
back in order that He may provide the Messianic blessing to His own
people (see 4:12-16). He returns to lay the foundation by which the
sins of the universal people may be forgiven. The foundation is His suffering and resurrection. His lowliness in the suffering is indicated in
His name NaCopatoc (verse 23).

Matthew 27:19
Matthew alone mentions the plea of Pilate's wife for Jesus at His
trial. The words of the woman are sent to Pilate who is sitting on the
judgment seat (&itt ToiS fifiliatoc):

Mr0v aot

Kai TZ? &UMW EKEtV9'
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noX.Xa yap gnaeov ofpepov at

Ovap St aZcOv.

Pilate's wife recognizes Jesus to be 8 (Katoq. The term 5 i. Katoc
can be translated "righteous" (RSV; NET; NASB), or "just" (KJV), or "innocent" (NEB; NIV).

23

In verse 23 Pilate asks the Jewish people con-

cerning Jesus, "What evil (catchy) has He done?" In the accounts of Luke
(23:4, 14, 22) and John (18:38; 19:4, 6), Pilate declares, "I have found
no guilt (att [a) in Him." Therefore the term 8ixatoc here means that
Jesus is free from any evil or guilt. The most suitable translation is
"innocent."24

Pilate's wife came to know Jesus' innocence in the dream

she had dreamed. In the infancy narratives (chapters 1-2) Joseph and
the wise men received the divine guidance in dreams. All of the
instances (1:20; 2:12, 13, 19, 22) are closely connected with Jesus.
Matthew's inclusion of the plea of Pilate's wife is significant
because she is the only person who is recorded as taking Jesus' side at
His trial in Matthew's Gospe1.

25

It is an affirmation of Jesus' inno-

cence witnessed by a Gentile woman. The positive attitude of Pilate's

23

The word is not translated in JB.

24 Erich H. Kiehl, The Passion of Our Lord (Grand Rapids: Baker,
1990), 112. R. T. France, The Gospel according to Matthew, Tyndale New
Testament Commentaries, ed. Leon Morris (Leicester, England: IVP; Grand
Rapids: Eerdmans, 1985), 390, says that it means "legal innocence."
TDNT, 9 vols., eds. Gerhard Kittel and Gerhard Friedrich, trans.
Geoffrey W. Bromiley (Grand Rapids: Eerdmans, 1964-1974), s.v.
"a ixatoq," by Gottlob Schrenk, 2:187, who notes that the word means both
that Jesus is innocent and that He is morally righteous. Benno
Przybylski, Righteousness in Matthew and His World of Thought, Society
for New Testament Studies Monograph Series, no. 41 (Cambridge: University, 1980), 102, who understands that 8 ticatoc here describes Jesus'
innocence "with reference to contemporary religious standards."
25The words of Pilate in 27:24 are not counted because of textual
problem.
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wife makes a striking contrast with the Jewish people who condemned the
innocent Messiah to death. The Jewish people stood against Jesus
whereas the Gentile woman stood for Him at the trial. The inclusion of
Pilate's wife in the passion narratives echoes the inclusion of the
Gentile women in Jesus' genealogy. The plea of Pilate's wife for Jesus'
innocence may be seen to point to the confession of a centurion and his
soldiers in 27:54. The positive picture of Pilate's wife signals the
Gentile mission of 28:16-20.
Matthew 27:54
The confession of a centurion under the cross of Jesus is recorded
in all the Synoptic Gospels. In the accounts of Mark (15:39) and Luke
(23:47), it is reported that the centurion alone makes the confession.
In Matthew's account the centurion and the soldiers who were
keeping guard over Jesus make the confession. In Mark's account the
centurion (O Kevtuptiov) was moved by the way Jesus died to confess:
TiOik oirroq o avOporitoc ut6c ecoi5 :Fw. Mark stresses the fact that Jesus
is truly the Son of God. The centurion's confession echoes Mark 1:1
where Jesus is introduced as the Son of God.

26

In Luke's account the

centurion was impressed by the unusual darkness and the way Jesus cornmited His spirit to Father's hand. He praised God and made a confession: iivvoc o Civepertoc oUtoc OCKatoc ilv. The confession stresses Jesus'
innocence. It echoes the words of Pilate in Luke 23:4, 14, 22.
26

John Pobee, "The Cry of the Centurion: A Cry of Defeat," in The
Trial of Jesus, Cambridge Studies in honour of C. F. D. Moule, ed.
Ernst Bammel, Studies in Biblical Theology, 2nd series, no. 13 (London:
SCM, 1970), 101.
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In Matthew's account, the centurion and his soldiers, who were
non-Jews, became greatly frightened (4ocifOrpav a9OSpa) to see the following unusual phenomena: (1) the extended darkness over all the land
(verse 45), (2) Jesus' loud calling of God (verse 46), (3) Jesus' death
with a loud voice (verse 50), (4) the earthquake (verse 51), and (5) the
opening of tombs and the resurrection of many saints (verses 52-53).
"They are awesome," to the eyes of the centurion and his soldiers, "cosmic signs of God's answer to the prayer of Jesus. With the exception of
the tearing of the Temple veil."27
"f

lv

OU TOc.

28

Then they declare: Can

°ea otec

• 29 i
The phrase 0600 u tog
s emphatic and stresses the deity

of Jesus.
The exact meaning of the confession of the centurion and his soldiers has been debated. Some argue that it reflects the Hellenistic
thought pattern and means, "a super human person," or "a divine man," or
"a Greco-Roman demigod.

,,30

Many understand the confession of the centu-

27

Donald Senior, The Passion of Jesus in the Gospel of Matthew,
The Passion Series, vol. 1 (Wilmington, DE: Michael Glazier, 1985), 141.
See also J. Ramsey Michaels, "The Centurion's Confession and the Spear
Thrust," CBQ 29 (1967): 107-109.
28
The confession of the centurion and his soldiers echoes that of
the disciples in 14:33. The authority of Jesus over the wind and water
moved the disciples to make the confession.
29
The understanding of the anarthrous ut bq has been debated as
reflected in the English versions: "the Son of God" (KJV; RSV; NIV;
NASB); "a son of God" (NEB; JB); "God's son" (AB); "God's Son" (Lenski).
It is suggested that the definite article should be added when it is
translated. See E. C. Colwell, "A Definite Rule for the Use of the
Article in the Greek New Testament," JBL 52 (1933): 12-21; C. F. D.
Moule, An Idiom Book of New Testament Greek, 2nd ed. (New York: Cambridge University, 1959), 115-117; Kiehl, The Passion of Our Lord, 144.
30
A1an H. McNeile, The Gospel According to St. Matthew (Grand
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Hon and his soldiers in the Christian sense.

31

It is not clear from

the text that the centurion and his soldiers fully understood the full
nature of the divine Sonship of Jesus as Matthew understood.

32

However,

it is evident that their confession must be a very positive statement on
Jesus' special relationship with God as His Son.
The Jewish leaders, those passing by, and the two robbers on the
cross had earlier mocked Jesus by using the title "the Son of God"
(verses 39-44). This is recorded by Matthew alone. The soldiers also
mocked Jesus but did not use the same title. They used the title "the
King of the Jews" (verse 29). Jesus' divine Sonship was rejected by the
Jewish people. It was admitted and declared by the Gentile soldiers.
The declaration of Jesus' divine Sonship by the Gentile people was made
right after He had breathed His last. The centurion and his soldiers
can be regarded as the representatives of Gentiles who, through the
universal mission of 28:19-20, will confess that Jesus is the Son of
God.

33

Rapids: Baker, reprint 1980), 424; Johnson, "The Gospel according to St.
Matthew," in Interpreter's Bible, 7:610.
31
R. C. H. Lenski, The Interpretation of St. Matthew's Gospel
(Minneapolis: Augsburg, 1961), 1133; Wolfgang Trilling, The Gospel
according to St. Matthew, New Testament for Spiritual Reading, 2 vols.,
trans. Kevin Smyth (New York: Herder and Herder, 1969), 2:261; Jack D.
Kingsbury, Matthew: Structure, Christology, Kingdom (Philadelphia: Fortress, 1975), 75-77; Carson, "Matthew," 582-583.
32David Hill, The Gospel of Matthew, The New Century Bible Commentary (Grand Rapids: Eerdmans; London: Marshall, Morgan & Scott,
1972), 356; Kiehl, The Passion of Our Lord, 144.
33
John P. Meier, Law and History in Matthew's Gospel: A Redactional Study of Mt. 5:17-48, Analecta Biblica, no. 71 (Rome: Biblical Institute, 1976), 34 notes, "Here we have a proleptic realization of the goal
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In conclusion, the following references of Matthew to the Gentiles
reveal his interest in the Gentile people: (1) the Gentile women in
Jesus' genealogy; (2) the wise men from the East at Jesus' birth: (3)
Pilate's wife; and (4) the soldiers who, with the centurion, were keeping guard over Jesus. All of them are found only in Matthew's Gospel
and are pictured positively in relation to Jesus. The wise men honored
Jesus as the King of the Jews. Pilate's wife supported the innocence of
Jesus. The centurion and his soldiers declared that Jesus was the Son
of God.
The positive picture of the Gentiles presents a striking contrast
with the negative picture of the Jewish people (especially their leaders) toward Jesus. Herod saw Jesus as a potential threat. He rejected
Jesus' Kingship and attempted to kill Him. The Sanhedrin did not receive
Jesus as God's Son and condemned Him to death. The Gentiles, on the
contrary, admitted Jesus as the King of the Jews and as God's Son.
Matthew's interest in the Gentiles is also found in his geographical references. In the genealogy of Jesus, Matthew presents the Babylonian exile as an important turning point in the history of salvation.
He stresses that the wise men came from the East. Jesus' flight to
Egypt is recorded only in Matthew's Gospel. Egypt, a Gentile land, is
pictured as providing safe refuge to Jesus and His family whereas
Jerusalem and Judea are depicted as hostile to Him. Matthew's geographical interest is also found in his mention of Simon, a Cyrenian

of the risen Lord's missionary mandate in 28:16-20: the Gentiles have
become disciples."
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(27:32). Although he is a Jew,34 Matthew emphasizes that he came from
Cyrene, a Gentile land.

35

34

Joachim Jeremias, Jerusalem in the Time of Jesus: An Investigation into Economic and Social Conditions during the New Testament
Period, trans. F. H. and C. H. Cave (Philadelphia: Fortress, 1969), 71.
35Notice the emphatic use of Kuvrivatov in Matthew:
Matt. 27:32; ilvOponov Kuprivai; ov Ov6µatt 2 twava.
Mark 15:21; -Ewa Itipova Kuprivalov.
Luke 23:26; 2 /way& TtVa Kupiwatov.

CHAPTER X
MATTHEW'S ALLUSION TO THE GENTILES

In addition to clear statements on the inclusion of Gentiles in
God's promise of salvation, Matthew's Gospel account includes allusions
to the Gentiles with the redemptive historical motif. Our final
investigation takes up three such sections of allusions (4:12-16; 4:2325; 12:15-21).

Matthew 4:12-16
In 3:1-12 Matthew records the ministry of John the Baptist. He
then writes about Jesus' baptism by John in verses 13-17. Next he records Jesus' temptation and defeat of Satan in 4:1-11. Matthew introduces Jesus' baptism and temptation as a preparation for His ministry.
He sees the arrest of John the Baptist as the occasion for Jesus to
begin His Galilean ministry:
'Axamac 3e 15.v. Iwavvoc nape43450n avex6pnosv
etc •rely faXactiay. (4:12)

I fte Tote iikato o 'Inaok impomew Kat VeyeLv
MeTavoet.rs• 'Timmy yizp OctatAzia Tibv oivaviZw. (4:17)
In the latter verse Matthew connects the ministry of John the Baptist to
that of Jesus. This is the salvation-historical continuity.

1

Jesus withdrew from Judea into Galilee and made Capernaum His
headquarters. His departure into Galilee cannot be understood in a

I- Jesus speaks of John the Baptist as the last of all the prophets
(Matt. 11:13) in keeping also with the prophecies of Isa. 40:3-5; Mal.
3:1; 4:5-6[3:23-24].
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2
psychological sense (that is, His fear of Herod ) for the following reasons (1) Galilee was under the jurisdiction of Herod Antipas; (2) Jesus
was not popular like John when he was arrested; and (3) the withdrawal
was ultimately occasioned to fulfill the prophecy of Isaiah 9:1-2[8:239:1]. Isaiah 9:1-7[8:23-9:6] is a Messianic text which refers to the
birth of the Immanuel Child and to His eternal dominion.

3

Isaiah 9:1-2

[8:23-9:1] reflects the historical deportation of 2 Kings 15:29 and
looks forward to restoration in the Messiah.
Many authors agree that Matthew's quotation of the Isaiah passage
is an independent rendering which does not directly follow the Masoretic
4
Text or the Septuagint. The main difference between Matthew 4:15 and
the text of Isaiah is that Matthew omitted the description of the past
contempt and the future hope of Galilee which are found in the Isaiah
passage. But Matthew did retain all of the geographical references of
the Isaiah passage. This reveals Matthew's special emphasis on the geo-

2

See W. D. Davies and Dale C. Allison, A Critical and Exegetical
Commentary on the Gospel according to Saint Matthew, vol. 1, The International Critical Commentary, ed. J. A. Emerton et al. (Edinburgh: T. &
T. Clark, 1988), 376. Floyd V. Filson, A Commentary on the Gospel according to St. Matthew, Harper's New Testament Commentaries (New York:
Harper & Row, 1960), 72, understands Jesus' withdrawal as a challenge to
Herod rather than a retreat.

3

For the understanding of Isaiah's passage see pp. 37-43 of this

study.

4 Krister Stendahl, The School of St. Matthew and its Use of the
Old Testament, 2nd. ed. (Philadelphia: Fortress, 1968), 104-106; Robert
H. Gundry, The Use of the Old Testament in St. Matthew's Gospel with
Special Reference to the Messianic Rope, Supplements to Novum Testamentum, vol. 18 (Leiden: E. J. Brill, 1967), 105-108.
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graphical significance of Jesus' ministry in Galilee.

5

Matthew retained the words of Isaiah 9:2[1] in verse 16, but with
a minor change and addition:

o

kak 1:1 Icaefillevo
OK6T81,
96c 81,381/ 07a,
Kai tote Kaenpevotc v Icopq Kat °Kai eavaTou
96c CtveTetIev abToic.

With the emphatic position of

&S in the second line, Matthew stresses

that Jesus is the great Light for the people who are sitting in darkness
(see John 8:12). The phrase

nitYn

no is altered to sv xto.pc! Kal, oKal

Oavatov, that is, from "darkness" to "darkness of death." The "darkness
of death" means "spiritual death" and alludes to the situation of "lostness" of God's covenant people as uttered by Jesus in 10:6; and 15:24
(see also 9:36).
The key to understanding Matthew's use of the Isaiah passage lies
in his geographical interest in the phrase raXiitata 'an/ b3viSv of verse
15. The phrase does not mean that Galilee is a territory of the Gentiles. It points to the ethnically Gentilic character of Galilee (see
2 Kings 15:29; 17:24-27).

6

Galilee was an ethnically mixed land of Jews

and Gentiles. Therefore the phrase "Galilee of the Gentiles" bears both
5

Barnabas Lindars, New Testament Apologetic: The Doctrinal Significance of the Old Testament Quotations (Philadelphia: Westminster,
1961), 198; Gundry, The Use of the Old Testament in St. Matthew's Gospel, 105.
6Emil Schuerer, The History of the Jewish People in the Age of
Jesus Christ (175 B.C.-A.D. 135), 3 vols., rev. ed., eds. Geza Vermes
et al. (Edinburgh: T. & T. Clark, 1979-1986), 2:10-11; Davies and Allison, The Gospel according to Matthew, 383-385; Sean Freyne, Galilee,
Jesus and the Gospels: Literary APProa_ches and Historical Investigations
(Philadelphia: Fortress, 1988), 169-170. 1 Maccabees 5:15 has "all
Galilee of the Gentiles" (RSV).
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the Gentile motif and the universality motif. The term 'tive0v5v is not
used in a derogatory sense. It is a neutral and historical description
for "the Gentiles." It is important to remember that in history the
great international trade route of the Way of the Sea (Via Maris) and
the trade routes through the Esdraelon Plain passed through Galilee.
Another effect on their history was the great fertility of especially
Lower Galilee which attracted the Gentiles.

7

Food in the ancient Near

East was always a precious commodity.
Matthew's quotation of the Isaiah passage serves two purposes.
First, Jesus' ministry in Galilee is the historical fulfillment of the
Messianic prophecy of Isaiah 9:1-2[8:23-9:1]. The Messianic blessing is
to be given not only to Jews but also to Gentiles. Jesus is the Messiah
of the universal people, and the Gentiles are not to be excluded from
the redemptive blessing of God. Secondly, the commencement of Jesus'
ministry in Galilee anticipates the universal mission of the disciples
commissioned by Him in Galilee (28:16-20).
Matthew 4:23-25
Matthew summarizes Jesus' Galilean ministry with the use of three
participles: atoCtomay, Krm5000v, and Oepaneixjv (verse 23, see also
8
9:35).

Matthew writes that Jesus taught in "their" synagogues

'mac

ouvaifiryalq airritiv, verse 23). D. R. A. Hare understands the word "their"
7Danis Baly, The Geography of the Bible: A Study in Historical
Geography (New York: Harper & Row, 1957), 113, 184-192.
8
The mission of the disciples in 10:7-8 is an imitation of Jesus'
ministry. But "teaching" is not mentioned there. Teaching ministry is
commanded in 28:20.
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as meaning "the Jews" at the time when Matthew wrote the Gospel.

9

Mat-

thew uses this term, according to Hare, in order to reveal the definite
separation and tension between the Jews and the Christians, synagogue
and Church. Hare's problem is that he replaces the Sitz im Leben of
Jesus by that of the early Church. In verse 23 Matthew records that
Jesus used the synagogues of the Galileans ("their") as the place for
teaching.
In verse 24 Matthew states that the reputation of Jesus went out
into all Syria (etc 15Inv Tin/ 2uptictv). People brought to Jesus those who
were sick, and He healed them. Matthew alone records this. The word
2upia occurs only here in Matthew's Gospel. It describes the territory
to "the north-northeast of Palestine, extending approximately from
0
Damascus to Antioch and on to the east."

In verse 25 Matthew states

the outcome of Jesus' ministry in Galilee. The great crowd followed Him
from Galilee, the Decapolis, Jerusalem, Judea, and from beyond the Jordan.
AexecnoXtc means the group of ten Hellenistic cities located east
of the Jordan (with the exception of Scythopolis) from Damascus in the
north to Philadelphia (modern Amman) in the south.11 The place "beyond

9 Douglas R. A. Hare, The Theme of Jewish Persecution of Christians
in the Gospel according to St Matthew, Society for New Testament Studies
Monograph Series, no. 6 (Cambridge: University, 1967), 104-105. See
also Rolf Walker, Pie Heilsgeschichte im ersten Evangelium, Forschungen
zur Religion und Literatur des Alten und Neuen Testaments, no. 91
(Goettingen: Vandenhoeck & Ruprecht, 1967), 33-35.

10 Davies and Allison, The Gospel according to Saint Matthew, 417.
11 Schuerer, The History of the Jewish People in the Age of Jesus
Christ, 125-127.
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the Jordan" signifies the region of Perea, east of the Jordan River. In
verse 25 Matthew emphasizes that Jesus' Galilean ministry had a great
impact not only upon Galilee or Syria but upon the whole region of Palestine (here Samaria, Tyre, and Sidon are not mentioned). It was a universal and positive impact.
The present section provides significant information on salvation
history with the Gentile motif. Jesus commenced His ministry in Galilee
as predicted in Isaiah 9:1-2(8:23-9:1]. The Messianic blessing must be
provided first to His own people. Jesus' reputation crossed over the
borders of the Jewish territory and was transmitted to the people of
Syria and the Decapolis. Many people came to Jesus from the Gentile
lands. This fact implies that the Gentile mission should be carried out
by His messengers like the people who transmitted Jesus' reputation to
the people of Syria and the Decapolis.
In verse 25 Matthew stresses that many people came to Jesus not
only from Jewish territory but also from Gentile lands. Jesus accepted
and blessed everyone who came to Him. He is the Messiah for Jews and
Gentiles. This is clearly suggested in Matthew's geographical
references in the current section.

Matthew 12:15-21
The Pharisees criticized Jesus since His disciples had plucked
grain on the Sabbath (12:1-8). When Jesus healed a man with a withered
hand on the Sabbath, the Pharisees counseled together to destroy Him
(12:9-14). This motivated Jesus to withdraw (aye%6priasv) from there
(verse 15a). But many sick people followed Him. He healed them all

218
(verse 15b) and warned them not to make Him known (verse 16). In the
attitude of Jesus toward the Pharisees and the sick Matthew found that
the Servant song of Isaiah 42:1-3 had been fulfilled.

12

The Isaiah passage describes the Servant as Yahweh's "chosen One"
(11111). Matthew renders it b iryanntoc 1.10U.
intimate relationship between God and Jesus.

Matthew emphasizes the
13

The word O Ccya7tyrt5c

echoes the heavenly calling voiced at Jesus' baptism (3:17) and transfiguration (17:5). The text of Matthew 12:21 follows the Septuagint:14
Isaiah 42:4c
111V171
11717" D'"N

Matthewr 12:21
ma Titi vCoat
o
t
ainoli gevn
gX7tLOZOLV

Septuagint
Kat e7<t tiiii Ovifway.
airroii gevn
EX711.0ZOLV

The Septuagint rendered the Servant's "law" (Torah) with His
"name." This is followed by Matthew. There is no substantial difference of meaning between Servant's "law" (Torah) and His "name" since
both of them ultimately point to the Servant Himself.

15

The Septuagint

has gOvn for tInt. In this way, the Septuagint clarifies the connotation of the term 1:3"kt ("islands" or "coast lands"). B. Lindars incorrectly understands gevn of 12:21 as the result of the apologetic use of
12

For the study of Isa. 42:1-3, see this study pp. 46-51.

13

Eduard Schweizer, The Good News according to Matthew, trans.
David E. Green (Atlanta: John Knox, 1975), 281, remarks, "'beloved' is
associated in the Old and New Testaments almost exclusively with 'son'
(daughter, brother), never with 'servant' (cf. only Col. 1:7)."
14

For the discussion of the text form of Matthew, see Gundry, The
Use of the Old Testament in St. Matthew's Gospel, 110-116; Lindars, New
Testament Apologetics, 144-152.
15
R. C. H. Lenski, The Interpretation of St. Matthew's Gospel
(Minneapolis: Augsburg, 1961), 474.
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the term in the early Church.

16

The word, according to Lindars,

reflects the development of the early Church in relation to the question
of the admission of the Gentiles. Lindars' view is not convincing for
two reasons. First, the term tr'N in the Isaiah passage is parallel to
1017 and both terms have the same connotation in the context. Matthew
rendered VI" with Tot, eve° tv in verse 18. In verse 21 Matthew's
gOvn is a natural translation which matches well with nag gOvecnv in
verse 18. Secondly, the Gentile motif is expressed in the Isaiah passage in connection with the mission of Yahweh's Servant. Matthew's use
of gevil in verse 21 echoes the Gentile motif of the Isaiah passage. It
does not reflect the view of the early Church on the Gentile mission.
R. T. France aptly remarks on the intent of Matthew's quotation of the
Isaiah passage: "the role of the Servant of Yahweh is the model for the
mission of Jesus.

"17

Matthew's quotation of Isaiah 42:1-4 stresses the character and
mission of Jesus: His gentleness and the ultimate goal of His mission.
The Jewish leaders rejected Jesus and attempted to kill Him. Jesus,
however, neither quarreled with them nor raised His voice in the streets
(verse 19= Isa. 42:2). He had compassion on the sick who were figured
as "a bruised reed" and "a dimly burning wick" in Isaiah's terms (42:3).

16Lindars, New Testament Apologetics, 150. Stendahl, The School
of St. Matthew, 109, also argues that the citation of Matthew was molded
by the "school of Matthew."
17

R. T. France, Matthew: Evangelist and Teacher (Grand Rapids:
Zondervan, 1989), 302. For more discussion of Matthew's use of Isa. 42
in 12:17-21, see David Hill, "Son and Servant: an Essay in Matthean
Christology," JSNT 6 (1980): 2-16.
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The chief thought of verse 21 (= Isa. 42:4c) is the positive relationship of the Gentiles to Jesus (= Yahweh's Servant). The Gentiles
will find certain hope in Jesus' name. The hope of the Gentiles in
Jesus is contrasted in chapter 12 with the rejection of Jesus by the
Jewish leaders. The juxtaposition of the hostility of the Jewish leaders (verses 1-14) with the hope of the Gentiles in Jesus (verses 17-21)
implies that the rejection of Jesus by the Jews opens the door of the
Messianic blessing to the Gentiles. The failure of the Jews (represented by their leaders) in responding to the Messiah is closely followed by
the coming of the Gentiles to Him. This is the salvation-historical
scheme which Matthew presents in the current section. The coming of the
Gentiles to Jesus will occur after His resurrection (see 28:16-20).

18

The term gelni of verses 18 and 21 is to be translated "Gentiles"
since it is contrasted with the Jewish leaders.

19

However, the word

connotes "a new people" consisting of Gentiles and Jews (see 21:43)
since Jesus blessed many Jews who followed Him (verse 15). The word
gOvn in the current section describes the eschatological people of
Jesus, that is, the Church which will emerge after the rejection of
Jesus by the Jews.

20

It is to be noted that the idea of the Gentiles'

18

F. F. Bruce, Matthew, Understanding the New Testament (Philadelphia and New York: A. J. Holman, reprint 1978), 40; Robert H. Mounce,
Matthew, Good News Commentary (New York: Harper & Row, 1985), 115-116.
19
The word is rendered "the Gentiles" in KJV, RSV, NASB, NET, and
"the Nations" in NEB, JB, NIV.
20Ferdinand Hahn, Mission in the New Testament, Studies in Biblical Theology, no. 47, trans. Frank Clarke (Naperville, IL: Alec- R.
Allenson, 1965), 125-126.
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coming to Jesus does not originate from the post-Easter situation of the
early Church. It comes from the Messianic prophecy of Isaiah 42:1-4.
In conclusion, the three sections which we have examined in this
chapter present a clear picture that the Gentiles are included in the
redemptive blessing of God in His Servant, the Messiah. The Gentiles
are included not because the Jews failed to make a positive response to
Jesus, nor because the situation of the early Church asked for it, but
because they were already embraced in God's redemptive plan as revealed
through the prophet Isaiah going back to God's promise to Abraham (Gen.
12:3). This is demonstrated in Matthew's fulfillment-quotations of
Isaiah 9:1-2[8:23-9:1] and 42:1-4. These passages are cited only by
Matthew in the New Testament.
The rejection of Jesus by the Jews, according to the scheme of
salvation history, becomes the occasion when the Gentile mission commences. The Gentile mission will be carried out not by Jesus Himself
but by His messengers as suggested by the fact that Jesus' reputation
was conveyed by the people to Syria and the Decapolis (4:24-25). This
fact is evidenced by Matthew's geographical references. His geographical references in 4:15, 24, 25 also show that Jesus is the universal
Savior of all people, regardless of ethnic origins.
No evidence can be traced in the three sections which shows Jesus'
ethnic bias. Matthew also does not reveal an ethnic bias in his Gospel
account. What really counts for receiving the Messianic blessing is not
one's ethnic origin but his faith relationship with Jesus. Jesus welcomed and blessed those who came to Him, whether they came from Jerusalem or Syria (4:24, 25; 12:15).

CONCLUSION

The Gospel of Matthew presents a positive picture of the relationship between Jesus and the Gentiles. This picture is clearly shown in
Jesus' mention of the Gentiles and in His contact with them. Matthew's
Gospel account is carefully constructed in keeping with this theme and
with an emphasis on the Messianic prophecies of the Old Testament.
The history of redemption in Matthew's Gospel begins with the
patriarchs. Matthew's mention of the patriarchs in 1:1-3 is intended to
connect the patriarchal promise of the universal blessing with Jesus.
The universal character of the patriarchal promise is found also in
Psalms and the prophetic literature, but there always in terms of the
Messianic kingdom. The beneficiaries of the work of the Messiah are all
people, regardless of ethnic origins.
The universal significance of the coming and ministry of Jesus is
repeatedly stressed in Matthew's Gospel. Matthew includes Gentile women
in the genealogy of Jesus. He records the worship of Jesus by the Gentile wise men. Jesus commenced His ministry in Galilee, which bears the
universal character in the ethnic and geographical senses. Jesus says
that the Gospel of the Kingdom will be proclaimed to all the peoples of
the world (24:14; 13:31-32). He commissions the disciples to go to all
people (28:16-20). The Gospel account of Matthew is bracketed
("inclusion ) by the universal character of the patriarchal blessing (as
implied in 1:1-3) and the universal scope of Jesus' commission
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(28:16-20).1
The concept "universality" in connection with God's redemptive
blessing is important in the history of redemption. "All the families
of the earth," in the patriarchal promise (Gen. 12:3), are envisaged to
be the beneficiaries of God's blessing. No ethnic preference is found
in Psalms and the prophetic literature in respect to the Messianic
blessing. Isaiah 53 states that the Messiah will pay the awesome
penalty for the sins of the universal people.
Jesus frequently used the terms gOvoc, eOvLxoc, and gOvn. The
terms were ethnically colored to the contemporary Jews. Jesus knew the
way His contemporary Jews used the terms, but He did not share with them
their negative nuance. Jesus used the words as a shocking reference or
a historical reference. What really mattered to Jesus was not one's
ethnic background but one's relationship with Him. Both Jesus and
Gentiles are seen by Jesus as being in need of a right understanding of
God (6:7-8). He welcomed sinners, including Gentiles when they showed
repentance and a believing response to Him. A Gentile centurion
(8:5-13) and a Canaanite woman (15:21-28) received great praise from
Jesus.
The Gospel of Matthew was written to present Jesus Christ as the

'Compare David R. Bauer, The Structure of Matthew's Gospel: A
Study in Literary Design, Journal for the Study of the New Testament
Supplement Series, no. 31 (Sheffield: Almond, 1988), 109-128, who
stresses Jesus' presence with the disciples 28:20, which corresponds to
the Immanuel saying (1:23), more than the universal character of the
Gospel as revealed in 1:1-3 and 28:19. For the significance _of
"chiasmus" an "inclusion in the study of Matthew's Gospel, see H. B.
Green, "The Structure of St. Matthew's Gospel," in Studia Evangelica,
vol. 4, Texte and Untersuchungen, ed. F. L. Cross (Berlin: AkademieVerlag, 1968), 47-59.
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universal Savior. Matthew wrote his Gospel account in the perspective
of the history of redemption, a perspective which was not created by him
or developed in the early Church.

2

Matthew understood that the redemp-

tive history of God originated in the Old Testament, beginning at the
patriarchal promse. He also believed that the redemptive history was
fulfilled in Jesus.

3

This is demonstrated by Matthew's frequent quota-

tion of the Old Testament and his placing of all of the quotations in a
Christological context.
Matthew wrote his Gospel account for Jews and Gentiles. One of
his intentions was to demonstrate that both Jews and Gentiles were
included in the scheme of God's redemptive blessing as found in the
patriarchal promises and in the Messianic prophecies of the Messianic
psalms and in the prophetic literature. Viewed from the total context
of the Scripture the Gospel of Matthew can be understood as a bridge
which firmly unites the Old Testament with the New Testament.

4

The universal implication of the divine blessing in the Messiah is
frequently mentioned in the psalms and in the prophetic literature. But

2

Contra Kenneth W. Clark, "The Gentile Bias in Matthew," JBL 66
(1947): 165-172; Ernest L. Abel, "Who wrote Matthew?," NTS 17 (1970/71):
138-152.

3See J. W. Scott. "Matthew's Intention to write History," The
Westminster Theological Journal 47 (1985): 68-82.

4William R. Farmer, "Matthew and the Bible: An Essay in Canonical
Criticism," Lexington Theological Quarterly 11 (1976): 66, notes: "Matthew, standing at the beginning of our New Testament, is transitional.
Matthew both points back to the prophets, standing at the heart of the
Old Testament, and forward to Paul, standing at the heart of the New
Testament, bridging the two with the story of Jesus proclaimed as
publicly crucified."
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the Old Testament does not present a clear picture of the Messiah's
going out to the universal people. Instead, the coming of the Gentiles
to the Messiah is frequently expressed in the Old Testament (see Isa.
11:10 where the Messiah is the gathering point of the universal people).
The mission of the Messiah is "universal" in the sense that His coming
and work are designed for the benefit of the universal people. His
historical mission on the earth was primarily designed for His own people, the Jewish people (see Psalm 22:22[23], Isa. 9:1-7[8:23-9:6]).
This thought is reflected in Jesus' words of Matthew 15:24. The universal implication of the Messianic blessing is to be carried out through
the universal mission of the messengers of the Messiah as clearly
revealed in Matthew 28:19-20, but only after the passion and resurrection of Jesus.

5

The suffering of the Messiah is not mentioned in the patriarchal
promise. It is frequently expressed in Psalms (2; 16; 22; 72) and in
the prophetic literature (Isa. 42; 49; 53). The suffering of the
Messiah is described as the basis on which the sins of the universal

min)

people

shall be forgiven. The coming of the Gentiles to the

Messiah will occur after His suffering and resurrection. Thus His suffering is crucial in the history of redemption. In Matthew's Gospel the
mission of Jesus (15:24) and of His disciples (10:5-6) is limited to the
Jews before His suffering and resurrection. Only after Jesus' suffering

5

In John 12:20-32 Jesus clearly said that His suffering precedes
the coming of all people (navrag) to Himself. For more discussion on
this, see F. F. Bruce, The Hard Sayings of Jesus, The Jesus Library
(Downers Grove, IL: IVP, 1983), 106.
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and resurrection are the disciples charged to launch the universal mission (28:16-20). There is no contradiction between 10:5-6 and 28:16-20.
Both the Old Testament and Matthew's Gospel present the same picture of
the significance of our Lord's passion in the history of redemption. It
is not an accident that the suffering and resurrection of our Lord was
the central message of the apostles after His ascension (Acts 2:22-36;
4:10-12, 33; 5:30-31; 10:39-41; 13:26-39).
The rejection of Jesus by the Jewish people is closely related to
the universal offering of the Messianic blessing to the Gentiles. The
final and national rejection of Jesus by the Jews becomes the occasion
at which the Gentiles come to Him through the universal mission of the
disciples (21:43). It is striking that both the final rejection of
Jesus by the Jews and the suffering of Jesus occurred at the same time.
In the history of redemption the passion and resurrection of our Lord is
the crucial turning point signifying that the gate of God's redemptive
blessing is wide open to the Gentiles. Therefore the history of redemption, as revealed in the Old Testament and Matthew's Gospel, must be
understood as being comprised of two periods: pre-passion and post-passion of our Lord.

6

6It is incorrect to divide the redemptive history into the time of
Old Testament and the time of Jesus. It is also incorrect to divide the
redemptive history into three: the time of Old Testament, the time of
Jesus, and the time of the Church. For the discussion of the two
epochal or the three epochal approach see pp. 134-136 of this study.
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